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INTRODUCTION TO 
THE COLLECTED WORKS OF LOUIS DE LA VALLEE POUSSIN 
by 


DAVID SEYFORT RUEGG 


Louis de La Vallée Poussin (January I, 1869 — February 18, 1938) 


Louis de La Vallée Poussin was a pre-eminent member of the second generation in 
modern academic Buddhist studies. He was born at Liége in Belgium in a distinguished 
family that had produced several well-known men of science and letters. His family 
was French-speaking and had close ties with France. As was usual at the time, he re- 
ceived a classical education in the western humanities. But he soon turned to indology, 
and within this discipline he developed a special interest in Buddhist studies. These 
he pursued with great application first in Belgium and then in Paris. From the time of the 
indologist Eugéne Burnouf (1801-1852), and also of the tibetologist Philippe Edouard 
Foucaux (1811-1894), Paris had indeed been a major centre of Indo-Buddhist studies, 
and it remained so in La Vallée Poussin’s time. There he attended lectures by Sylvain 
Lévi (1863-1935), with whom he was to develop a close but not uncomplicated scholarly 
relation. Whereas Lévi considered himself essentially a philologist and historian of India 
with a strong interest in Buddhism, but averred that he was no philosopher, his colleague 
from Belgium, also a philologist and historian, soon turned to the exploration of Indian 
Buddhist thought. La Vallée Poussin perfected his knowledge of Buddhist philology 
with the indologist Hendrik Kern (1833-1917) at Leiden in the Netherlands. His pub- 
lications show that he felt a special intellectual affinity with Auguste Barth (1834-1916) 
and Emile Senart (1847-1928), different from him though these senior French scholars 
were in many respects.’ 


' For the life and work of Louis de La Vallée Poussin, see the “Nécrologie” by E. Lamotte 
in: Bulletin de Ecole francaise d Extréme-Orient 38 (1938), pp. 479-483; and the same 
author’s “Notice sur Louis de La Vallée Poussin” in the Annuaire for 1965 of the 
Académie Royale de Belgique, pp. 145—168. Lamotte was a personal disciple of La Vallée 
Poussin. A bibliography of La Vallée Poussin’s writings was published by M. Lalou in 
Bibliographie bouddhique Fascicule Annexe XXIII bis (Paris, 1955), pp. 3-37. Information 
on La Vallée Poussin’s work is also found in J.W. de Jong, A brief history of Buddhist 
Studies in Europe and America (“Unified Edition”, Tokyo, 1997), who provided the 
outline of a periodization of the history of Buddhist studies in the west. Sylvain Lévi's 
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At a critical point in the modern history of Indian and Buddhist studies, La Vallée Poussin 
and Lévi both came to realize the need for a good knowledge not only of Sanskrit, Pali 
and other Indian languages but also of Chinese and Tibetan, these being the main lan- 
guages in which Buddhist canonical texts have been transmitted and in which major 
works of classical Buddhist thought have been preserved along with their commentaries. 
The latter tongues were also the languages in which Chinese and Tibetan scholar- 
pilgrims composed valuable records of their travels and studies in India. 


La Vallée Poussin’s monumental French translation of Vasubandhu’s Abhidharmakosa 
— a compendium of Buddhist philosophy and psychology composed originally in San- 
skrit — was a product of a grand project he and Lévi planned for the investigation of 
this major treatise on Buddhist thought. This plan they developed together with Theodore 
Stcherbatsky, the renowned Petersburg specialist in Indian and Buddhist philosophy. 
Even before the original Sanskrit text of the AbhidharmakoSa and its Bhasya had 
become available to scholars, their plan was to undertake the publication of this trea- 
tise in its Tibetan version together with its large Sanskrit subcommentary by YaSomitra. 
Translations into European languages of Vasubandhu’s work were also to be published. 
At the time, Stcherbatsky’s pupil (and future colleague in St Petersburg) Otto Rosen- 
berg was engaged in investigating Chinese and Japanese sources on Abhidharma, on 
which he was soon to publish an important philosophical study and a glossary of the 
technical vocabulary. Stcherbatsky was a scholar with whom La Vallée Poussin was 
later to develop a lively scholarly debate revolving around the interpretation and the 
rendering in European languages of crucial concepts and terms in Buddhist thought, 
matters about which these two great scholars often entertained quite contrasting 
views. 


From 1894 to 1929, with an interruption during the First World War when he took 
refuge in England and was based in Cambridge, La Vallée Poussin was a professor at 
the University of Ghent (Gand/Gent) in Belgium. Flemish linguistic and cultural poli- 
cies introduced at his university made him decide to move in 1929 to Brussels, where 
he was the moving spirit behind the Institut Belge des Hautes Etudes Chinoises. In the 


disclaimer of the quality of philosopher is found on p. *27 of the introduction to his 
translation of the Mahdydnasiitralamkara (Paris, 1911). 

Some confusion has been caused for bibliographers and librarians by the fact that our 
subject’s name was written sometimes as Louis de la Vallée Poussin (especially in his 
earlier publications), and therefore placed under the letter “V”, and sometimes as 
Louis de La Vallée Poussin, and therefore placed under the letter “L”. Unaccountably, 
he has been cited in Britain (e.g. by the Edinburgh indologist A. B. Keith) under the 
truncated moniker of “Poussin”! 
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Belgian capital he founded and edited until his death the renowned Mélanges chinois 
et bouddhiques, one of the most significant periodicals ever to be devoted to the 
scientific study of Buddhism in all its aspects. For this publication he regularly wrote 
major articles and numerous scholarly reviews and notices on new publications. This 
activity continued work that he had earlier carried out first for the Muséon and then in 
his “Notes bouddhiques” in the Bulletin de la Classe des Lettres of the Royal Academy 
of Belgium. 


In February 1938 La Vallée Poussin passed away suddenly at his Brussels residence, 
in the midst of his scholarly work. His best-known disciple was Etienne Lamotte, 
an eminent scholar of Buddhism who had been his student for a decade. 


La Vallée Poussin was thus one of the leading founders of modern Buddhist studies. 
Indian studies and with them Buddhist studies had of course already been attracting 
the attention of good scholars and of the educated public. And much very significant 
work had been done in these fields by pioneering scholars in India and Europe begin- 
ning already in the eighteenth century. But it was in his generation living towards the 
end of the nineteenth century and in the earlier part of the twentieth century that Buddhist 
studies became established as a major specialism within indology, sinology and japano- 
logy, and in what was once known as Oriental (or Asian) Studies. His richly documented 
and annotated French translations from Sanskrit, Pali, Chinese and Tibetan have been 
models for succeeding generations of scholars. 


Intellectually, his interests naturally reflected concerns and preoccupations typical of 
his period, and sometimes they may perhaps appear to have been overtaken by more 
recent work and to be out of phase with large sectors of contemporary thinking. This 
is, of course, because studies in philosophy and religion together with Buddhist studies 
themselves have developed greatly since La Vallée Poussin’s time. But even if his 
outlook might on occasion appear a trifle old-fashioned today, he was addressing per- 
ennial questions. And his historical-philological approach to his subject constituted a 
major contribution that has lost none of its relevance and importance today. 


La Vallée Poussin as a Historian of India 


To begin with, mention can be made of La Vallée Poussin as a historian and the author 
of a history of pre-classical and classical India in three volumes which were published 
successively in 1924 (Indo-européens et Indo-iraniens, L’Inde jusque vers 300 avant J.-C; 
second ed., Paris, 1936), in 1930 (L’Inde au temps des Mauryas et des Barbares) and in 
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1935 (Dynasties et histoire de l Inde depuis Kanishka jusqu aux invasions musulmanes). 
In this work he reviewed and analysed relevant archaeological, inscriptional and literary 
evidence from earliest times until towards the end of the first millennium of the Chris- 
tian era. And in his exposition he sifted and weighed the main interpretations of this 
documentation that had been proposed by various scholars. He was well equipped to 
exploit both classical western sources relating to India and ones in Chinese written by 
Chinese scholar-pilgrims in that land. This history is among the relatively few to have 
allotted due attention to the place held by Buddhists in India and the contribution of 
Buddhism to Indian civilization.’ Although it differs from other histories of India, and 
from the forms of historiographical writing on India that have been customary, his 
exploration of India’s cultural and political history retains its value as a detailed critical 
survey of what was known (or perhaps only surmised) by scholars at the time. La Vallée 
Poussin himself was not insensible to the unusualness of a specialist in the philosophy 
of Buddhism writing a history of India; he explained that he did this at the urgent re- 
quest of Eugéne Cavaignac, a historian of Europe and the editor of the series in which 
his work appeared.’ 


Translation and Other Work on Buddhist Doctrine, Ritual and Philosophy 


La Vallée Poussin is no doubt best known today as a scholar of Indian Buddhist thought 
and as a translator from Sanskrit, Chinese and Tibetan of Buddhist philosophical texts 


2 In his “Nécrologie”, pp. 482-483, and in his “Notice”, p. 165, Lamotte has cited the 
self-description of La Vallée Poussin in his Indo-européens et Indo-iraniens: L’ Inde 
Jusque vers 300 avant J-C., p. 345: “[E]n ce qui concerne les grandes questions, de solu- 
tion difficile ou impossible, je m’enferme volontiers dans le réle de secrétaire-rapporteur; 
je gotite le mélancolique plaisir de noter les hypothéses ingénues, l’injurieuse suffisance 
de certains ‘sociologues’, les rapprochements imprévisibles et bizarres qui s’imposent 
a quelques indianistes. — Pourquoi tenterais-je au loin des courses inutiles en pays 
inconnu et accidenté quand certaines provinces de notre philologie offrent de stirs 
asiles a une étude modeste mais qui satisfait l’esprit?” [Concerning grand questions 
difficult or impossible to resolve, I gladly confine myself to being a recording secretary; 
I relish the melancholy pleasure of noting simplistic hypotheses, the offensive self- 
importance of certain “sociologists”, the unexpected and bizarre comparisons that gain 
acceptance with some indologists. — Why would I attempt useless errands afar, in un- 
known and rough terrain, when certain areas of our philology offer a secure asylum for 
a modest study that satisfies the mind?] His history of India was apparently intended 
by its author to be as much a work of philology as of modern narrative historiography. 


3 Ibid., pp. 105-106. 
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of Indian origin. He was amongst the first to explore in detail earlier Madhyamaka 
thought and what he called “Nagarjunism’, editing the Sanskrit texts of Nagarjuna’s 
magnum opus, the Milamadhyamakakarikas along with Candrakirtis great commentary 
on it (the Prasannapada, 1903-1913), the Tibetan text of Candrakirti’s Madhyamaka- 
avatara together with the author’s own commentary (1907-1912), and the Sanskrit texts 
of Santideva’s Bodhi(sattva)carydavatara together with Prajiiakaramati’s extensive com- 
mentary on it (1901-1914). During this very fertile period in his researches he also 
published fluent translations in French of Candrakirti’s last named work (1907-1911, | 
incomplete) and of Santideva’s Bodhicaryavatara (1907). 


During his stay in England during the First World War, La Vallée Poussin published a 
book on the subject of Buddhist nirvana. At the same time he also published, in asso- 
ciation with E.J. Thomas, his two-volume edition of the Mahdniddesa (1916-1917), a 
canonical commentary on part of the Suttanipdta included in the Pali Suttapitaka. 
Also in England he compiled his Catalogue of the Tibetan books in the India Office 
Library, a pioneering work devoted to Aurel Stein’s collection of Dunhuang manuscripts 
that was unfortunately to be published only posthumously some forty-five years later 
(in 1962). 


The translation for which he is probably best known today is, as already noted, his 
rendering of the Indian master Vasubandhu’s Abhidharmakosa, a manual on Abhidharma 
connected with the Vaibhasika Sarvastivadin school of the Buddhist Sravakayana. This 
imposing French version was published between 1923 and 1931 in five volumes with 
a sixth containing a long historical introduction and a detailed index. La Vallée Poussin 
based his work on materials of Indian origin, including Vasubandhu’s autocommentary 
(the Bhadsya) — one of our main sources also for the Sautrantika school of Buddhism 
accessible at the time only in Chinese and Tibetan translations —, and YaSomitra’s 
extensive Sanskrit commentary; on Paramartha’s sixth-century and (above all) on 
Xuanzang’s (Hsiian-tsang’s) seventh-century Chinese renderings of Vasubandhu’s work; 
and on further important materials mainly in Chinese, including the Mahavibhdasa and 
Samghabhadra’s work on Abhidharma. When La Vallée Poussin made his translation, 
the complete text in the original Sanskrit of Vasubandhu’s Abhidharmakosa(bhdsya) was 
not yet available, and his work was therefore based in large part on Chinese and Tibetan 
materials. 


The AbhidharmakoSa and its autocommentary (the Bhdsya) are widely recognized as 
one of the great monuments of the classical philosophy of Indian Buddhism. It became 
the object of study also in East Asia. And while founded on Sravakayanist (Vaibhasika 
and Sautrantika) materials, it has formed part of the curriculum of monastic seminaries 
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in Tibet, a Mahayanist country, a fact that testifies to its importance for Mahayanists 
too. La Vallée Poussin’s translation may be found somewhat less fluent than his earlier 
renderings of Madhyamaka works had been; and in it he often wove together the 
Abhidharmas original technical terminology in Sanskrit with his French rendering. This 
so to speak “Indo-European” linguistic complexity was of course attributable to the 
highly technical vocabulary of the philosophical material with which he had to deal in 
his work of translation. For the purpose of his great undertaking, La Vallée Poussin 
informs us in his foreword to the first volume of his translation that he was introduced 
to “Abhidharma Chinese” by H. Ui, a Japanese scholar then working with him. Thanks 
to this ground-breaking work of translation-and-commentary, La Vallée Poussin soon 
became widely regarded as the greatest scholar of Abhidharma to have lived outside 
Asia. The context in which this translation was planned has already been referred to in 
the first part of this article. It was published under the auspices of the Belgian Society 
of Oriental Studies, a learned organization founded by La Vallée Poussin himself in 
1921 and destined to be housed in the Musée du Cinquentenaire in Brussels, which, he 
hoped, would become a sort of counterpart to the original plan for the French Musée 
Guimet established some decades earlier, first in Lyon and then in Paris, as a centre for 
the study of Asian religions.‘ 


A second ground-breaking translation of his from Chinese, Vijfiaptimatratasiddhi: La 
Siddhi de Hiuan-tsang, is a two-volume rendering (1928-1929) of Xuanzang’s seventh- 
century compendium of Vijfanavada doctrine, an extensive exposition based in the first 
place on Vasubandhu’s writings on the subject. This work also includes extensive exege- 
tical material drawn from explanations provided by the great Indian masters Sthiramati 
and Dharmapala — the heads respectively of the so-called Valabhi and Nalanda schools 
of the Buddhist “Consciousness only” (cittamatra) or “Representation Only” (vijnapti- 
matra) system — as well as by Param§artha, the important Indian scholar of the sixth 
century who worked in China and exercised great influence there on the understanding 
of Vijanavada. This Chinese exegetical material remains one of the main sources for 
our knowledge of this Indian (and Indo-Sinitic) school of thought. 


In the exploration of Vijfanavada, La Vallée Poussin’s immense contribution ran parallel 
to Sylvain Lévi'’s editions and translations of foundational works of the same school, 
which were being published at about the same time.° 


4 See Royal Belgian Academy, Bulletin de la Classe des Lettres for 1921, p. 86. 


‘> At this time the problem of the identity of the Vijfianavadin Vasubandhu, the brother of 
Asanga, and the Abhidharmika Vasubandhu, the Kogakara, was already being discussed. 
The dating has still not been conclusively established, but the Kosakara’s date has been 
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La Vallée Poussin’s work as translator and explicator thus shed light in a masterly 
fashion on three of the principal schools of classical Indian Buddhist thought, one (the 
Abhidharma) belonging to the “Lesser Vehicle” of the Auditor (the Sravakayana, also 
known as Hinayana, in its Vaibhasika-Sarvastivadin and Sautrantika versions) and 
the other two (the Madhyamaka and the Vijfianavada) to the “Great Vehicle” (Maha- 
yana). 


Another strand of Buddhism, the Mantranaya or Vajrayana — often referred to as 
Buddhist Tantrism — was not entirely neglected by La Vallée Poussin. Some of his 
earliest publications dating from the middle of the 1890s were in fact concerned with 
this less well-explored branch of Buddhism. They included the publication of the 
Adikarmapradipa and the Paficakrama. The attention he thus very properly accorded 
to Vajrayana called forth a very unfavourable reaction from the Cambridge historian 
E.J. Rapson published in the Journal of the Royal Asiatic Society in 1898 — a poorly 
informed reception that reflected little but the ignorance and prejudice that have been 
widely prevalent concerning the subject. In the following year La Vallée Poussin replied 
in the same journal. But he was seemingly himself not uninfluenced by the reception 
of his work. At all events, he quickly abandoned the subject and turned to the study of 
the three great classical Buddhist philosophical traditions detailed in the paragraphs 
above. He later returned on occasion to the subject of Tantra; but remarks he then 
made about its being “decadent” and “distressing”, and a mixture of what he termed 
shamanism and theosophy, indicate that his own view on the matter was not altogether 
untypical of his time and contemporaries. These remarks added little to the under- 
standing of the significance of this development in Buddhism that combines ritual with 
religious, philosophical and psychological exploration in difficult territory. Buddhist 
studies — and indology more generally — were seemingly not yet ready for this stage in 


provisionally placed in the fifth century; if identical with Asanga’s brother, he would 
have to be placed earlier. — Résumés and syntheses of La Vallée Poussin’s translations 
of Vasubandhu'’s AbhidharmakoSa and on Xuanzang’s “Siddhi” were very rapidly made 
available to a wider western public through René Grousset’s Les philosophies indiennes 
(2 volumes; Paris, 1931). Grousset dedicated this work to La Vallée Poussin, writing 
“en témoignage de respectueuse affection, je restitue ces pages, en si grande partie 
siennes’. For these résumés see vol. i, pp. 138 ff., and ii, pp. 80 ff., 404 ff. of Grousset’s 
work, which was an example of “haute vulgarisation”’ in the better sense of this expres- 
sion and appeared in Desclée De Brouwer’s “Bibliothéque frangaise de philosophie, 
Nouvelle série’. In the same publication Grousset also provided résumés of La Vallée 
Poussin’s translations of Candrakirti’s Madhyamakdavatara and Santideva’s Bodhicarya- 
avatara, as well as of translations of other Madhyamaka texts by M. Walleser, T. Stcher- 
batsky, G. Tucci, and S. Yamaguchi. 
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the history of Buddhism and Indian religion to be studied effectively and without precon- 
ception and prejudice. 


In summary, La Vallée Poussin’s writings all display great learning and a fairly nuanced 
approach to his subject; and his earlier translations from Sanskrit and Tibetan — those 
intended for a wider readership as well as for specialists — are notable for joining faith- 
fulness with fluency. His later translations — made from Chinese as well as from Sanskrit 
or Tibetan and intended largely for specialists — were written in a “macaronic” style 
combining French renderings with Buddhist terminology in Sanskrit, and on occasion 
also in Pali, Chinese and Tibetan. This style doubtless led to his being sometimes re- 
garded as a difficult translator.° But for good reason his style of translation has not 
fallen entirely out of favour. 


Writings Destined for an Educated but Non-Specialist Public 


In order to present Buddhism in terms that he hoped would be accessible and mean- 
ingful for an educated but non-specialized readership, La Vallée Poussin wrote a number 
of books in which he addressed central themes in Buddhist thought. As titles for his 
books he chose Bouddhisme: Opinions sur [histoire et la dogmatique (1925), Le dogme 
et la philosophie du bouddhisme (1930), La morale bouddhique (1927), or simply Nirvana 
(1925). The latter topic was the subject on which he had lectured at Oxford in 1916 
and on which he had already published a small volume in English entitled The way to 
Nirvana (1917); and this was a subject to which he was to return again and again through- 
out his life. These books related to matters that were attracting interest at the time 
represented their author’s effort to engage with problems in Buddhist thought in more 
widely understandable terms. As attempts to make Buddhist thought more easily acces- 
sible, they remain of interest today. 


6 In his “Nécrologie’” of La Vallée Poussin, p. 481, Lamotte observed that his subject's 
works presented themselves as renderings that were half French and half Sanskrit, and 
which could thus be disconcerting for the uninitiated, but very convenient for the 
specialist. Lamotte called attention also to the differences in translation technique 
between La Vallée Poussin, Lévi and Stcherbatsky. Concerning this matter, see the 
present writer’s “La traduction de la terminologie technique de la pensée indienne et 
bouddhique depuis Sylvain Lévr’, in: L. Bansat-Boudon and R. Lardinois (ed.), Sylvain 
Lévi (1863-1935), Bibliotheque de lEcole des Hautes Etudes, Sciences Religieuses, 
Volume 130 (Turnhout, 2007), pp. 145-171. 
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If La Vallée Poussin was perhaps not always entirely successful in reaching the non- 
specialized public he had in mind — or indeed on occasion even certain of his colleagues 
— this was no doubt due less to a lack of effort on his part than to the problems and 
difficulties inherent in complex topics requiring treatment in very specialized terms 
before they can be meaningfully submitted to generalization and popularization — to 
“haute vulgarisation” to use the French expression. These books probably represent 
the most controversial and least enduring parts of his immense scholarly legacy. Since 
his time Buddhist studies have indeed made very considerable progress, and the instru- 
ments of intellectual analysis with which the study of Buddhism can now be under- 
taken have evolved very significantly. It should now be possible to present Buddhism 
as less exotic, arcane or impenetrable than it may have seemed some 75 or 100 years 
ago when La Vallée Poussin was writing his books intended for an educated general 
public. 


La Vallée Poussin’s style of writing was supple and subtle, often humourous, some- 
times glancing and even playful. It was marked not so much by figures of style as it 
was, So to say, by figures of thinking. His expository manner was doubtless determined 
by the complexity — historical, philological, religious and philosophical — of the subjects 
on which he was writing. When necessary, he was careful to offer his reader more than 
just one view of a difficult topic or a single solution for a complex historical or theoreti- 
cal issue. This was probably why he so often juxtaposed and critically examined what 
he described as “opinions” on the issues he was examining. Buddhist traditions are 
indeed historically many-faceted and conceptually complex. They may display internal 
tensions, and some aporias, all of which, however, are not necessarily just logical incon- 
sistencies or contradictions. 


It has already been mentioned that, in his later translations, La Vallée Poussin often 
used a combination of the target language (usually French) and the source language 
(mainly Sanskrit, but sometimes also Tibetan and Chinese). In his books written for a 
non-specialized public, however, he generally chose to employ European translation- 
equivalents. The rationale for this choice is of course understandable and defensible; but 
it could not fail to raise the difficult — and still not entirely resolved — question of how 
best to translate the technical vocabulary of Buddhism. The attempt to use “plain” 
European renderings in order to avoid “translationese” may embroil one in the inex- 
tricable semantic and expository thickets of approximation and paraphrase, and in the 
infidelity resulting from this. Here there lurks a dilemma which La Vallée Poussin, 
notwithstanding all his great mastery of the subject and his balanced judgement, was 
not always able entirely to overcome. . 
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Specialized Later Articles and Monographs 


Among La Vallée Poussin’s articles and monographs — usually written in French but on 
occasion also in English — destined chiefly for a specialized audience, and therefore 
more technical in expression than his books just named, mention should first be made 
of his series of shorter “Notes bouddhiques’”, papers in which he investigated a large 
variety of topics and which were published initially in the journal Le Muséon and later 
in the Bulletin de la Classe des Lettres of the Royal Belgian Academy of Sciences. 


There followed a five-part series of major articles entitled “Documents d’ Abhidharma” 
and published in the Bulletin de Ecole francaise d’Extréme-Orient in 1930 and in the 
Mélanges chinois et bouddhiques between 1932 and 1937. The articles on Abhidharma 
complemented La Vallée Poussin’s translation of Vasubandhu’s Kosa and addressed 
individual topics in this system of Buddhist thought on the basis of source texts in 
Sanskrit and Chinese. A major article of his on Vijhanavada was the “Note sur I’ dlaya- 
vijnana”’ published in the third volume of the Mélanges chinois et bouddhiques (1934— 
1935). Special mention should be made too of his ground-breaking monograph published 
one year earlier in the same journal entitled “Réflexions sur le Madhyamaka’ (1932- 
1933). Nagarjuna and the Madhyamaka had always been of special interest to him; and 
this article was one of the earliest western attempts to present early Madhyamaka (what 
he called “Nagarjunism’) thought historically and philosophically. To it he appended an 
article on the important sixth-century Madhyamika master Bha(va)viveka, a leading 
commentator on Nagarjuna. 


Towards the very end of his life, in the Mélanges chinois et bouddiques for 1937, 
La Vallée Poussin published a pair of noteworthy articles: “Le bouddhisme et le yoga de 
Patanjalr’ and “Musila et Narada: Le chemin du Nirvana”. In the first he considered yoga 
as something fundamental in Indian religion, and in Buddhism in particular, a theme 
he had already explored several times in earlier writings. He there examined links between 
Buddhist Abhidharma and Vyasa (the author to whom the basic commentary on the 
Yogasitras 1s attributed) and Patafiyjali (to whom the Yogasitras themselves are ascribed). 
For La Vallée Poussin, this yoga was originally neither philosophy nor religion strictly 
speaking; rather, it was a discipline or “ascesis’, a regimen or “diet”. It was not confined 
to the YogadarSana taught in the Patafjala-Yogasittras, nor of course limited to the bodily 
gymnastics and postural exercises so popular nowadays under the name of Hathayoga. 
He also considered that Buddhism was originally not a “gnosis” at all; according to him, 
it was characterized by what he termed “ecstasy” (dhyana) and by contemplation 
(“recueillement”, samdapatti). (What he called “ecstasy”, 1.e. “ek-stasis, might perhaps 
be better termed “enstasis’.) In the second of this pair of articles, he drew attention to 
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two religious and psychological types identifiable in Buddhist tradition, namely the person 
who cognizes reality relying on discriminative or analytical knowledge (prajfid), and 
the person who would instead contact it “in the body”, that is, directly and immediately. 
(It is to be recalled that, in Buddhism, “contact” or “‘touch” — Skt. sprs-, Tib. reg pa — 
can, in certain contexts, denote direct and conceptually unmediated cognition, being thus 
connected with the idea expressed by Skt. saksdatkr- “realize”; kayasaksin/kayasakkhin- 
is the name of a type of person on the Path of liberation). This matter raised the 1 im- 
portant question of “mysticism” in Buddhism. 


One of his very last articles, “Buddhica’ “published 4 in the Harvard ai of . Asiatic 
Studies 3 (1938), was the outcome of exchanges and interchanges of views. between 
himself and Stcherbatsky (and their younger colleague S. Schayer). In the course of this 
discussion, La Vallée Poussin appeared to alter his position on Seeman when he 
declared (p. 148): 


“J’ai longtemps cru (divers articles de I’ Encyclopédie de Hastings, Nirvana, 
Dogme et philosophie) que le Madhyamaka était ‘nihiliste’, niait P Absolu, la 
chose en soi. [...] Dans un mémoire ‘Madhyamaka (Mélanges chinois et boud- 
dhiques, 2), je glisse vers une solution moins catégorique. Enfin, dans la pré- 
sente note, je me dispose 4 admettre que le Madhyamaka reconnait I Absolu.” 
[I long believed (in diverse articles in Hasting’s Encyclopaedia of religion, and in 
the books Nirvana, Dogme et philosophie) that Madhyamaka was “nihilistic”, 
denied the Absolute, the thing in itself. (...) In my monograph “Madhyamaka’” 
(in MCB 2), I slide towards a less categorical solution. Lastly, in the present 
- note, I am disposed to accept that Madhyamaka does accept the Absolute. ] 


Yet it is noteworthy that, in his “Notice sur Louis de la Vallée Poussin” published in 
the Annuaire pour 1965 of the Royal Belgian Academy, his disciple E. Lamotte regarded 
this last view as not truly representative of La Vallée Poussin’s final and mature under- 
standing of the matter, explaining (p. 162): 


“Ce dernier [La Vallée Poussin], lassé d’étre mal lu et mal compris,’ et déja 


7 In his bibliographical note in the Bulletin de la Classe des Lettres of the Royal 
Belgian Academy for the year 1929 welcoming the appearance of the Bibliographie 
bouddhique, La Vallée Poussin deplored the frightening discord and mutual ignorance 
prevalent among scholars of Buddhism (p. 366: Quiconque connait l’effrayante dis- 
corde et la réciproque ignorance de savants qui fouillent, dans tous les pays et dans 
toutes les langues, les innombrables champs du Bouddhisme ... [Whoever knows the 
frightening discord and the mutual ignorance between scholars researching, in all 
countries and all languages, the fields of Buddhism (...).] 
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miné par la maladie, sembla faire machine arriére [...]. Mais je persiste a 
croire que ses ‘Réflexions sur le Madhyamaka’ [...] demeurent l’interprétation 
la plus exacte de la pensée nagarjunienne.” [The latter (La Vallée Poussin), tired 
of being misread and misunderstood, and already undermined by illness, seemed 
to reverse himself. (...) I persist in thinking that his “Reflections on Madhya- 
maka’ remain the most exact interpretation of Nagarjuna’s thinking. }® 


This debate would seem to have hinged, in part at least, on differences in the use of 
European expressions such as “Absolute” and “nihilism”, with La Vallée Poussin seem- 
ingly equating the Absolute and the “thing in itself’ (la chose en soi, das Ding an sich).° 
In other words, the discussion appears to turn as much around European expressions 
selected to describe or define concepts and terms in Madhyamaka thought as around the 
uses and definitions of the original terms and ideas in the Sanskrit and other sources. 
Attention could consequently stray from the fundamentals (which these scholars indeed 
knew so well), namely the fact that Madhyamaka is a “philosophy of the Middle” that 
steadfastly refuses to hypostatize a “Reality” called “Middle”, be it positive or negative, 
and proceeds by means of a deconstructive analysis of all concepts to which a svabhava 
“self-existence” might be imputed, without ever positing a reified “Absolute” on the 
level of paramdrtha. These sometimes heated scholarly debates were left unresolved 
with the deaths first of La Vallée Poussin (shortly before the outbreak of the second 
World War) and then of Stcherbatsky (soon after the beginning of that war). 


As already observed above, La Vallée Poussin’s understanding of Buddhism was very 
naturally influenced by ideas and currents of thought prevalent in his times and intel- 
lectual milieu. His publications intended for a non-specialist readership reflect these 
interests and concerns. And, very naturally again, La Vallée Poussin’s more specialized 
publications reflect the state in his time of academic Indian and Buddhist studies. Even 


8 Compare the (alas very brief) remarks made by.J.W. de Jong, “Emptiness”, Journal of 
Indian Philosophy 2 (1972), p. 2 ff.; and A brief history of Buddhist Studies in Europe and 
America (as in n. 1), p. 44. The discussion between La Vallée Poussin and Stcherbatsky 
on the nature of nirvana was addressed by G. Welbon, The Buddhist Nirvana and its 
Western interpreters (Chicago, 1968); regarding Welbon’s treatment de Jong observed 
(p. 9): “The usefulness of this book is diminished by the fact that the author was not 
sufficiently equipped for this difficult task”. 


® Kantian terminology was often adopted by Stcherbatsky in his translations and expo- 
sitions of Buddhist thought. This issue has been discussed by J. May, “Kant et le 
Madhyamika”, Indo-Iranian Journal 2 (1959), pp. 102-111; cf. D. Chattopadhyaya’s 
introduction to H. C. Gupta (ed.), Papers of Th. Stcherbatsky (Calcutta, 1969), pp. 1 
and xxiv. 
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though Buddhist studies have made very significant progress since his time, this state 
of affairs has probably not been entirely outgrown even today. Buddhists and profes- 
sionals of academic Buddhist studies are increasingly engaged in attempted dialogue 
with other religious and philosophical traditions. But they find themselves confronted 
overwhelmingly with preoccupations prevailing in the institutions, academic or otherwise, 
with which they are connected — especially since, in the academy, Buddhist studies are 
now being increasingly located in university departments of Theology or Divinity.'° 
Questionable presuppositions and pre-judgements abound; and very often academic 
fashion is too much in evidence. The outcome is often little short of a dialogue of the 
deaf because the theoretical and terminological groundwork was not well laid for true 
interchange. | 


Engaging with Perennial Issues in the History of Buddhist Thought 


Let us consider very briefly some of the difficulties and problems to be encountered 
in the study and exposition of Buddhism with which La Vallée Poussin had to grap- 
ple. 


If a European rendering of a Buddhist technical term or concept is taken as the starting 
point — e.g. “pain” for duhkha, “faith” for Sraddhda, “self” for Gtman and “selfless” for 
anatman, “seed of buddhahood” for tathagatagarbha, ““Void(ness)” (“le Vide, la Vacuité’’) 
for Siinyata, and so on — discussion may very soon, and almost inescapably, become 
caught up in a number of semantic thickets and in aporias that are conceptual as well 
as logical. Even the precise and contextually meaningful rendering of the word dharma 
can raise immense difficulties: its meanings, and hence its possible renderings, range 
from “religion” through “doctrine” to “phenomenon”. 


A stumbling-block — and a true skdndalon — has been the vexed question as to whether 
Buddhism is a religion or a philosophy. Nowadays the issue of theism vs. atheism/ 


10 University Departments of Religious Studies will, of course, differ appreciably de- 
pending upon their academic origin and inspiration, their location, and their mem- 
bership. Some will be more aware of, and more sensitive to, the specific and the 
“emic” in Buddhism, while others, maybe less aware and sensitive to this and intent 
more on the comparative and the “etic”, may be prone to believing that all that might 
be classified as “religion” is reducible to common methodologies, templates, and 
analytical categories. This last attitude may then become an insuperable barrier for, 
and indeed the bane of, any intended dialogue, and for the effective academic study 
of Buddhism. 
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non-theism may be viewed rather differently from the way it was in La Vallée 
Poussin’s time: simply to label Buddhism “atheistic” or even “non-theistic’” is known 
to provide little in the way of clarifications or solutions and, instead, to raise still 
further questions.'! There has existed a long discussion as to whether Buddhism 1s a 
religion, a philosophy, ethics, a “gnosis”, or something else, such as an “ascesis”, 
“regimen” or “diet” (as thought by La Vallée Poussin). Its followers would no doubt - 
say that Buddhism joins ethical and spiritual pracnee: (caryd, praxis) and meory 
(darsana, theoria). 


An example of the kind of problem being considered was and remains, then, the old 
question whether Buddhism — which is non-theistic (and sometimes atheistic) in terms 
at least of the monotheistic conception of religion in the Abrahamic traditions — can 
be regarded at all as a religion. The upshot of this uncertainty is that certain current 
definitions of religion might be in need of reconsideration and reconfiguration — an 
endeavour that, of course, cannot but be useful when appropriately executed. The danger 
ever remains, however, that Buddhism will find itself being forced under the steam- 
roller of preconceptions, pre-judgements and prejudices that may be current among 
scholars of Theology and Divinity, and even some unwary scholars of “world religions”, 
but which fit Buddhism very poorly if at all. In recognition of this danger, an alter- 
native to seeing Buddhism as a religion has been to regard it as being some form of 
ancient philosophical thinking (which it was), or as ethics (which it also is). But this 
change of viewpoint hardly extricates us from our difficulties of description and defini- 
tion: the word “philosophy” has come to acquire in English usage so specific a set of 
meanings among professionals of the subject that the term may hardly fit Buddhism 
as a historical entity. And substituting “faith” for “religion” is of little help in the matter. 
With some reason, La Vallée Poussin often preferred to see Buddhism as what he called 
a “discipline” (something which it clearly and incontestably also is). But even his view 
that it is an “ascesis’; “regimen”’ or “diet” does not altogether dispose of the problems 
encountered when describing and defining it. | 


'! Tt 1s noteworthy that the original German version of H. von Glasenapp’s book Buddhis- 
mus, eine atheistische Religion (1966) was issued in English translation under the title 
of Buddhism, a non-theistic religion. But this change of term does not truly resolve the 
difficulty that besets speaking of theism in the context of Buddhism: Buddhism was both 
“theistic” in a special sense (namely that of admitting divinities, celestials and numina 
at a certain level) and “non-theistic” (in the sense of not recognizing a Supreme Creator 
God or a God providentially determining men’s destinies). The Sakyamuni Buddha 
is famous for having disclaimed the status of a god. 
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Related to this question are the function in Buddhism of sraddha, usually rendered 
“faith”, and the relation in it between reasoning (yukti) and tradition or scripture 
(agama). In Buddhism, the last two factors have usually been regarded as comple- 
mentary rather than as opposed. 


A further issue raised from time to time with regard to Buddhism has been that of 
shamanism. Linking Buddhism — the way of the Buddhist Samana/Sramana or ascetic 
monk — and shamanism was suggested, at least in part, by the assonance between the 
two words. But shamanism is itself in need of precise definition before the concept can 
acquire heuristic and explanatory power in the context of defining Buddhism — the more 
SO since, as a technique, it has been considered to be “ek-static” whereas Buddhist 
meditational practices can be better described as “en-static”’. 


Another topic that was much debated in La Vallée Poussin’s time — especially by older 
scholars as different as E. Senart and H. Kern — was whether the Buddha Sakyamuni 
was a historical personage or a mythic being (perhaps a solar hero or divinity). And 
those writers who accepted that the Sakyamuni was a real historical personage often 
involved themselves in the rather tricky exercise of demythologizing his figure as it 
appears in the Buddha Legend of the sources — stripping it of what they held, more or 
less subjectively, to be fabulous and mythical features with the intention of revealing 
the true historical Sakyamuni. This method — which La Vallée Poussin called the method 
of subtraction (a sort of “onion peeling” where little of substance may remain at the 
end of the exercise) — could hardly yield satisfactory results, historical or otherwise.” 
The fact was perhaps lost sight of that, in Buddhism, the word buddha (meaning 
“awakened’’) has been used to designate both a historical individual recognized by 
Buddhist tradition — namely Gautama/Gotama, the sage of the Sakya people (Sakya- 
muni), who lived in northern India several centuries before the start of the Christian era 
and was associated with historical places which became sacred geographical centres 
of Buddhist pilgrimage — and the spiritual type of the “Awakened One” defined by the 


2 The views of several scholars on this matter have been summarized by J.W. de Jong, 
A brief history of Buddhist studies in Europe and America (as in n. 1), pp. 28-31. The 
question was discussed in more detail by E. Lamotte, “La légende du Buddha’, Revue 
de l'Histoire des Religions 134 (1947/8), pp. 37-71. There three possible kinds of inter- 
pretation of the “legend” are distinguished: the mythic (including those of Senart and Kern), 
the euhemerist and rationalist (represented in particular by H. Oldenberg), and the 
pragmatic. La Vallée Poussin at the end of his career is placed by Lamotte (p. 41) in 
the second group, with M. Winternitz; but he adds that his teacher had earlier expressed 
reservations on the subject. 
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attainment of nirvana or (sam)bodhi “Awakening”. An interplay took place between 
what is archetypal and what is historical. 


It is worth recalling, by the way, that, in Buddhist thought, the question whether a 
tathadgata exists after death is counted as an “undetermined matter” (avydkrtavastu) 
about which any proposition, unless very carefully framed in soteriologically and 
semantically precise terms and under appropriate ontic presuppositions, is bound to be 
indeterminable and hence unanswerable. In his writings, La Vallée Poussin fully recog- 
nized the complexity of the Buddha figure in Buddhist traditions. 


Other topics that were in his time attracting attention in relation to the Buddha and his 
teaching were magic, thaumaturgy and theurgy, concepts which La Vallée Poussin also 
evoked from time to time. 


A very significant concept that was (and sometimes still is) a topic for discussion is 
so-called Buddhist pessimism. There has existed a protracted discussion as to whether 
Buddhism is “world affirming” and positive in its outlook or “world negating” and pessi- 
mistic, the latter description having been a not uncommon (mis)representation of it. This 
was due in large part to the fact that the first of the four Noble Verities (Gryasatya) of 
Buddhism is duhkha, a factor conventionally translatable (as mentioned above) by “suf- 
fering” or “pain” (the rendering “unsatisfactoriness” has attempted to circumvent the 
problem). But this understanding has tended to lose sight of the fact that, in Buddhist 
thought, this “pain” is a complex factor that, in addition to what is scholastically termed 
the “painfulness of pain” (duhkhaduhkhata), includes the “painfulness of change (or 
decay)” (viparinamaduhkhata) and the “painfulness of causal conditioning’ (samskara- 
duhkhata). Following a well-attested formulation, the presence of the chain of twelve 
constituent factors (anga) of (internal) conditioned origination in dependence (a@dhyatmika- 
pratityasamutpdda) — beginning with ignorance (avidyd “nescience’’), the conditioning 
factors (samskara) and consciousness (vijfidna) and ending with old age, death and sorrow 
— is what makes for the origin of the entire aggregate of duhkha (duhkhaskandhasya 
samudayah); and, conversely, it is the stoppage (nirodha) of this mechanism that makes 
for the stoppage of the entire aggregate of duhkha. Buddhism and Buddhists cannot, 
then, be represented simplistically as being “world negating” rather than “world affirm- 
ing’: both characterizations can be misleading and are in fact well-nigh meaningless 
as descriptions of Buddhism. Because it regards well-being and happiness (hita-sukha) 
as worthy and noble ends, Buddhism could probably be described as eudaimonist, even 
though it considers all conditioned (samskrta) things to be transitory and hence poten- 
tially subject to duhkha. | 
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In philosophy, both the apagogic (1.e. the negative prasanga-type) critical reasoning of 
the Madhyamikas and the more positivist epistemology-cum-logic (pramdnavidya) of 
the Buddhist epistemologists are becoming better understood in their history, methods 
and aims. And the place in Buddhist thought of an apophatic approach beside a positive 
or cataphatic one is now better known. Not unconnected with the issue of the apophatic 
and the cataphatic is the problem of the interrelation between “negative” Buddhist 
theories of Emptiness of self-existence (svabhdvaSiinyata, ran ston) and the “positive” 
Buddhist concepts of Buddha-nature (tathadgatagarbha) and “Emptiness of the hetero- 
geneous” (gZan ston). Were these two theories radically incompatible and contradic- 
tory, or were they perhaps complementary (and possibly convergent), at least in cer- 
tain stages in the history of Buddhist thought? La Vallée Poussin never examined the 
last point in any detail, but he did not fail to allude on occasion to the tathdgatagarbha 
doctrine. 


Legitimate questions as to what a Buddhist concept or term signified historically, and 
what it may imply or connote systemically and in context, have become entangled in 
the processes of labelling and pigeon-holing, when a European rendering or paraphrase 
has been allowed to define a Buddhist concept or term and thus to colour or even distort 
its interpretation. An interesting example has been the question — to which La Vallée 
Poussin returned repeatedly — whether nirvana represents nihilistic nothingness (“le 
néant” as opposed to “Tétre” or “T’existant”) or a positive, and perhaps “mystical”, state 
of deathlessness. A debate took place between him and Stcherbatsky as to whether what 
La Vallée Poussin called Nagarjunism was nihilistic or absolutist and monistic (see 
above, p. 11). Either way, however, such an interpretation risks falling into one of the 
doctrinal extremes (anta) of view (drsti) explicitly repudiated by Buddhists, and by 
Madhyamikas in particular, such as the twin extremes of eternalism (SaSvatanta) and 
annihilationism (ucched@nta), or those of reifying nirvana as a hypostatized absolute 
to be posited as either a positive entity (bhava) or a negative one (abhdava), a conceptual 
and linguistic opposition that was in fact analysed and deconstructed by Nagarjuna 
himself. 


Further examples of this kind of situation are provided by discussions as to whether 
Buddhists (and the Buddha himself) were being agnostic or perhaps just pragmatic 
when admitting a number of undetermined matters (avydkrtavastu), and also by the 
problem of the cognitive (and perhaps performative) significance of “Noble silence” 
(arya-tusnibhdva). To postulate here only pragmatism or agnosticism — or perhaps 
indifferentism — is very likely to be a step too far. Moreover, was Sraddha “faith” — 
not to speak of bhakti “devotion” — ever a true substitute for reasoning (yukti) in Bud- 
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dhism? These are questions that cannot be decontextualized or simplified reductionis- 
tically. 


Discussions of the old canonical description of nirvana as an immortal, or deathless, 
realm (amatadhatu, amrtadhdatu) — together with certain other Buddhist concepts such 
as a vififidna/vijfana (translatable as “consciousness’”) having the status of a sixth dhatu 
and the prabhasvara citta “luminous mind” — were to lead to some scholars seeking what 
came to be called “Precanonical Buddhism”. La Vallée Poussin’s researches may have 
helped to prepare the way for this discussion, which reached its climax in the 1930s. 
But he always pointed to the great diversity of what he called the “philosophemes” or 
“philosophoumena” found in the Buddhist canons; and he did not himself postulate 
and attempt to reconstruct a Buddhism that was “precanonical’. He realized the immense 
methodological difficulties, historical and philological, in the way of doing so on the 
basis of reconstructions, which are necessarily founded on canonical textual materials 
that are appreciably later than the postulated “precanonical” stage."° 


‘3 The hypothesis of a “precanonical” — sometimes also called “pre-Hinayana’” or even 
“pristine” (“primitif’) — Buddhism was summed up in C. Regamey, “Le probléme du 
bouddhisme primitif et les derniers travaux de Stanistaw Schayer’’, Rocznik Oriental- 
istyczny 21 (1957), pp. 37-58. Regamey emphasized (p. 49) that it is not concordance 

_ between canonical texts and their doctrines that guarantees the precanonical status of 
a given concept or doctrine (which might indeed be the result of innovation common 
to the Buddhist schools and their canons) but, rather, the basically “aberrant”, or 
exceptional, character of a concept or doctrine. Schayer also searched for “‘pre-aryan”’ 
elements in Buddhism; see his “Pre-Aryan elements in Indian Buddhism”, Bulletin 
international de ! Académie polonaise des Sciences et des Lettres 1-3 (1934), pp. 55-65. 
This article was soon followed by his “Pre-canonical Buddhism’, Archiv Orientdlni, 7 
(1935), pp. 121-132, and then by his “‘New contributions to the problem of pre-Hina- 
yanistic Buddhism’, Polski Biuletyn Orientalistyczny 1 (1937), pp. 8-17. Mention can 
also be made of his note “Is tathdgata an Aryan word?” in “Notes and queries on 
Buddhism’, Rocznik Orientalistyczny 11 (1936), pp. 211-213. (These papers by Schayer 
have been reprinted in M. Mejor [ed.], On philosophizing of the Hindus: Selected papers 
[of S. Schayer], Warsaw, 1988.) (In more recent years discussions of “Precanonical 
Buddhism” have been largely replaced by research into what is now termed “Early 
Buddhism’.) What might be described as the “methodology of the vestigial” and the 
search for linguistic or cultural substrates doubtless raise interesting problems. But 
textual Higher Criticism has in-built limitations which have not always been recognized 
clearly enough; and in the quest for eventual precanonical “dialectical” deviations from 
a common canonical stock, and for presumed non-aryan or precanonical elements in 
our canonical documentation, methodology in the history of Buddhism cannot easily fol- 
low in the wake of Indo-European studies with their reconstructed Proto-Indo-European 
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Once dressed in (etic) garb borrowed from the repertoire of western concepts, premises 
and terminology, Buddhist thought can hardly do otherwise than fall prey to unre- 
solvable conceptual and logical aporias. And this outcome will inevitably become grist 
for the mill of sceptical aporetics. For the student of Buddhist thought, however, the 
avenue must always remain open for gathering and attentively examining the uses and 
definitions of (emic) terms and concepts attested in the Buddhist texts. And when a 
European term needs to be employed as a translation-equivalent, it must, once selected, 
be used and defined no longer in accordance with some meaning listed in a dictionary 
of English, French, German, etc., but in conformity with the usage(s) of the original 
Buddhist sources. That is, the translation-equivalent will itself become a technical ex- 
pression, a “term of the art’; and the criteria for defining and expianne it are, then, its 
uses and definitions as attested in original Buddhist texts. 


Thus, in any attempt to explain, €.g., nirvdna in terms defined by exogenous presuppo- 
sitions and pre-judgements there may lurk the insidious danger of seeking to interpret 
an explanandum by means of an explanans without true pertinence in the context, and 
hence of stretching the (emic) explanandum out on the proverbial Procrustean bed of 
ready-made and ill-fitting (etic) concepts and paraphrase. Understanding of what has 
been said in the sources can then only be choked off. And this blockage will constitute 
an insuperable obstacle in the way of the understanding of Buddhism — one that remains 
with us even today in so far as representations of Buddhism and the Buddha still to be 
met with have been framed in what are, in terms of the Buddhist traditions, interpre- 
tations that are so inappropriate as to be well-nigh meaningless. Such reductionism falls 
little short of a more or less unwitting cultural colonialism far removed from genuine 
historical-philological analysis and understanding. 


KKK 


Such were the problems and complexities with which La Vallée Poussin had to engage 
in the course of his scholarly investigations. He sought to reveal the many-sidedness 
of his subject not only as a historical entity called Buddhism but also as something 
represented, individually or collectively, by persons called Buddhists. He wrote exten- 
sively and discerningly on Buddhist teachings, on what he termed their “philosophemes” 
or “philosophoumena’”, on Buddhist concepts and their interpretations, and on what he 


Ursprache together with its postulated dialects, or of the search for “non- aryan ” jin- 
guistic substrates in Old and Middle Indo-Aryan. 
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called the opinions of those who undertook to speculate on them, all the while noting 
the diversity — and indeed the weaknesses or contradictoriness — of certain of these 
“opinions”. His own interpretations he sought to keep balanced. He was well aware of 
the fact that continuing study would reveal ever renewed, improved or corrected per- 
spectives, and that a given stage in research cannot necessarily be regarded as the last 
word but forms part of work in progress. On occasion, his approach might possibly be 
described as a kind of scholarly agnosticism."* His treatment of many a complex issue 
could also be seen as a kind of scholarly maieutics. Alternatively, it might even be per- 


14 In his “Notice”, p. 165, Lamotte has mentioned his subject’s having been reproached for 


his “latent irony” and “agnosticism”. In the same place he wrote of La Vallée Poussin’s 
“doubt”, describing this as not only methodical but congenital. Lamotte cited certain 
criticisms (pp. 164—165): 
“D’aucuns criérent au scandale: ‘Pourquoi, demandaient-ils, un tome entier 
pour dire qu'il n’y a rien a dire? Il y a dans ce défilé d’ opinions discordantes 
une ironie latente et une lecon pratique d’agnosticisme dont le présent n’a en 
vérité guére besoin’.”’ [Some cried: “Scandal! Why, they asked, a whole volume 
to say that there is nothing to say? In this parade of discordant opinions there 
is found a latent irony and a practical lesson of agnosticism that are in truth 
hardly needed at the present time.”’] 


Lamotte also cited his subject's self-description as a “secrétaire-rapporteur” (quoted in n. 2 
above). In his “Nécrologie”’, p. 483, Lamotte gave his view of his teacher’s scholarly 
career, writing: 
“Le travail philologique a doses massives [...] avait développé chez lui jusqu’a 
lhypertrophie le sens critique. Ceux qui lui ont reproché d’avoir étudié le 
Bouddhisme avec plus de curiosité que de sympathie n’ont pas vu que cette 
attitude doit étre attribuée 4 son esprit critique bien plus qu’a ses croyances.” 
[Philological work in massive doses (...) had developed in him a critical spirit 
to the point of hypertrophy. Those who have reproached him for studying 
Buddhism with more curiosity than sympathy did not perceive that this atti- 
tude is to be ascribed to his critical turn of mind much more than to his beliefs. ] 


Mgr. Lamotte, himself an ecclesiastic and a professor at the Catholic University of 
Louvain, thus minimized the possibility that La Vallée Poussin’s Catholic faith had 
unduly influenced him. This was not to deny the influence on him of his intellectual 
milieu, which was both European and Christian, and Catholic in particular. From time 
to time La Vallée Poussin delivered lectures at a Catholic institution or contributed to 
a Catholic publication. Those of his books destined for a general readership mostly 
appeared in the series “Etudes sur l’ Histoire des religions” published by Gabriel 
Beauchesne, a firm which also published volumes by Catholic writers. In his “Notice”, 
p. 151, Lamotte deplored the fact that, after La Vallée Poussin’s early departure from 
his professorship in Ghent, no place was found for him as a professor at the Catholic 
University of Louvain. 
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ceived as a kind of indeterminism — one possibly recalling, for the indologist, Jaina 
aspectualism (nayavdda) — which was in truth neither unphilosophical nor mere indif- 
ferentism. Still, as already observed and notwithstanding his best efforts, views that 
La Vallée Poussin expressed could on occasion hardly escape becoming entwined in 
problems of conceptualization, description, terminology and interlingual translation. 
These largely concerned matters that were the focus of attention and debate in his time 
and milieu. Many of them still have to be engaged with by the student of Buddhism 
today.'> But even if one or the other of his views might seem overtaken by more recent 
work in Buddhist studies, his writings, and his translations in particular, possess an 
enduring value that attests to the breadth of his explorations in Indian and Buddhist 
history, religion and philosophy. 


Relevance of the Present Publication 


Louis de La Vallée Poussin deserves to be remembered and consulted as a historian of 
India and one of the foremost modern scholars of Buddhism, as a student of funda- 
mental Buddhist works in Sanskrit, Pali, Tibetan and Chinese, as the editor, translator, 
annotator and interpreter of major treatises belonging to three of the main schools of 
Buddhist philosophy in India, and as an author who made an effort to reach an edu- 
cated, but non-specialist, readership by setting out the main themes in Buddhist thought 
in a way that, he hoped, would be intelligible and meaningful for this public. Interpre- 
tative templates — grilles de lecture — as well as presuppositions imposed on (so-called) 
“foreign/alien” documents have not always been appropriate for their full and correct 
understanding. Yet, whatever might be the limitations of some expression, concept or 
category that La VaJlée Poussin called upon, his contributions deal with perennial 
issues, humanistic and scholarly, which continue to be very much alive at the present 
time. His contribution to the study of Buddhism can be said to have set a standard that 


'S Much energy and ingenuity are nowadays expended on seeking to determine whether, 
for example, a given religion or system of thought is free-thinkingly “innovative” and 
‘progressive’, or whether it is on the contrary unchanging and “conservative”. Tradition 
and innovation are thus presupposed to be antithetical and mutually exclusive things. 
In order to remain viable, however, a living tradition surely needs to embrace both: in 
time change is inevitable even in tradition. The issue will then be to discover how a 
tradition is historically able to maintain an identity through change in time and also in 
geographical (and inter-cultural) space. This is true in particular for a world religion 
like Buddhism with a long history in several parts of the world. 
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has not been surpassed. This is reason enough to make his writings readily available 
once again, this time in an English version. 


London, December 2014 _ David Seyfort Ruegg 
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1. Composition of the Cheng Weishi Lun: its background and features 


The Cheng Weishi Lun (= CWSL; T no. 1585), purporting to be a composite 
commentary on Vasubandhu’s Trimsikd Vijnaptimatrata-siddhi, is a translation- 
compilation by Xuanzang Z2é (600-664 CE) with the assistance of his pupil 
Kuiji #12£ (632-682 CE). Xuanzang’s main mission in this endeavour appears 
to be twofold: (1) the establishment and elucidation of the thesis of vijfapti- 
matra, and this predominantly on the basis of Dharmapala—Silabhadra’s exposi- 
tions (see section 3); (ii) the harmonization of the hitherto Yogacara doctrinal 
interpretations, and in so doing also the definitive establishment of the superi- 
ority of the Mahayana bodhisattva ideal (see discussion below). 


Towards the end of CWSL, we are told that “this treatise demonstrates vijnapti- 
matrata in three parts. Therefore it is named ‘Treatise on the Demonstration 
of Vijnaptimatrata’ (AKER; Vijnaptimatrata-siddhi). It is also named ‘Puri- 
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fier of Vijiaptimatrata’ GBYER; *Vijnaptimatrata-visodhaka Fé. 4 JE EIS Fill & 
Fe. kay FE W1),' as it shows the doctrine of vijnaptimatrata most clearly”.’ 


On the “three parts” constituting the structure of this treatise, Kuiji mentions 
three views:? 


l. 


The first twenty-four stanzas expound the characteristics of the con- 
sciousnesses (paratantra). The twenty-fifth stanza expounds the nature 
of vijfaptimatrata (parinispanna). The last five stanzas expound the 
stages of progress of vijhaptimatrata (the thirteen sthiti — viz., the thir- 
teen stages of a bodhisattva progressing from the cause-stage to the 
stage of perfect buddha-hood. These are subsumed under five stages). 


The first one and a half stanzas briefly show that no dGtman or dharma 
exists outside of thought. This is to underscore the purpose of the trea- 
tise and explain what vijfaptimatrata entails. The next twenty-three 
and a half stanzas expound in detail the characteristics and nature of 
vijnaptimatrata, and answer various objections. The last five stanzas 
expound the stages of progress of vijnaptimatrata. 


There is no specific description of this threefold division. But they may 
be taken as follows: The first twenty-five stanzas expound the objects 
of vijiaptimatrata. The next four stanzas expound the path of practice 
of vijiaptimatrata. The last stanza expounds the fruit of vijnaptimdatrata. 


CWSL may be said to be one of the most precious gems in the whole of the 
Chinese Tripitaka. In the preface to his Shuji, Kuiji eulogizes CWSL thus: 


This treatise purifies true cognition (Ei x). Its expositions include the provi- 
sional as well as the ultimate teachings, going far beyond the early teachings 
of the historical Buddha. Its doctrines penetrate into the subtlest. They catch 
hold of the Prajidpdaramitd tenets and ride on their colourful brilliance. The 
treatise summarizes the essential teachings of the sitra-s, seeking out their 
hidden teachings and assimilating their purposes. It further incorporates the 
best of all the Sdstra-s, gathering up the most wonderful. With its powerful 
tools of Buddhist logics, the heretics and the Hinayana come to be defeated.‘ 


Kuiji was individually tutored by Xuanzang on the doctrines in CWSL, as a 
result of which he produced four important sub-commentaries: 


1. 


Cheng Weishi Lun Shuji (ACE Raa aC; T no. 1830); 
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2. Cheng Weishi Lun Shuyao (ACME Ria 2; T no. 1831); 
3. Cheng Weishi Lun Biechao (AX HERG ID; X 43, no. 808) 
4. Cheng Weishi Lun Liaojian (ACME RR ES FB). 


Of particular importance is his Cheng Weishi Lun Shuji (= Shuji) in 20 fasci- 
cles; it is in this text that the particular Indian masters or schools of thought 
holding a particular view mentioned in CWSL are specifically identified. His 
Cheng Weishi Lun Shuji and Cheng Weishi Lun Shuyao, together with the Cheng 
Weishi Lun Liaoyi Deng (RUE Ra S Bek; T no. 1832) by Huizhao #4 (650—- 
714 CE), who was a pupil of Kuiji, but had also studied with Xuanzang, came 
to be regarded as the three fundamental sub-commentaries on CWSL. Since the 
time of its compilation, CWSL has been widely studied and highly regarded in 
China and Japan as one of the most authoritative Yogacara texts. 


After Xuanzang’s return from his pilgrimage to India (629-645 CE), he spent 
some 19 years translating a total of 75 Buddhist texts in more than 1,330 fas- 
cicles (#§). In the first six years of his translation career, the most important 
achievement was the translation of the Yogdcara-bhimi (= YBS: T no. 1579) 
into 100 fascicles. The Chinese tradition, in fact, tells us that it was owing to 
the inspiration he had derived from the Seventeen-stage Treatise (-+--cHii 
translated by Paramartha that he became motivated to study YBS in India. But 
this translation actually covers only what corresponds to the first two stages 
(bhiimi-s) of the complete YBS. However, from this small portion alone, it is 
difficult to see how Xuanzang could have arrived at an understanding of the 
magnanimous nature and profound doctrinal importance of YBS. Thus, what 
probably truly motivated his resolve to study the YBS was his meeting with 
Prabhamitra 7% SA 2% #, a scholarly monk from Nalanda,’ who came to China 
in 626 CE. It appeared that Xuanzang was much impressed by him. From him, 
he heard about the glory of Nalanda and about the great Buddhist master Sila- 
bhadra #'%& (529-645 CE) who was lecturing on the YBS. He also must have 
learnt from this Prabhamitra that the complete YBS was encyclopedic, encom- 
passing the whole of Buddhist teachings. He hoped that on the basis of this 
text he would be able to find answers to his various doubts and questions re- 
garding the diverse and often contradictory views of the various Chinese Bud- 
dhist schools to which he had been exposed. This motivated his travel to India. 
We could therefore say that he went to India mainly in search of YBS which 
he studied several times under Silabhadra. 


28 Bhikkhu KL Dhammajot: /ntroduction to the Cheng Weishi Lun 


After his return, Xuanzang’s concern was to “rectify the errors of the past” (# 
1E#& &) and to “complement what had been overlooked and omitted” (#8 75 Fit 
i). Against this background, we can also understand why in the first period 
of his translation career, his translation work seemed to have been influenced 
by his doctrinal affiliation with YBS. Against this backdrop, it is noteworthy 
for us to know that he began translating CWSL immediately after completing 
the translation of YBS in 648, which seems to suggest that he probably in- 
tended to present a summary conclusion of the Yogacara doctrines with this 
treatise. 


As for the doctrinal basis of CWSL, Kuiji, in his Shuji, enumerates six siitra-s 
and eleven sdstra-s, in the following order.® The six sitra-s are: 
1. Avatamsaka-sitra (2 &XxX; T no. 278, no. 279, no. 293); 
2. Sandhinirmocana-sitra (fRVEE x; T no. 675, no. 676, no. 677, no. 678); 
3. *Tathagatotpdda-punyalamkara-sitra (? GOK Hs FD eH BRAS; not trans- 
lated into Chinese); 


4. [Mahaydana-|abhidharma-sitra (K3€ by] FE XS; not translated into 
Chinese); 


5. Lankdvatara-sitra *5 UZ; T no. 670, no. 671, no. 672); 

6. Ghanavyiha-sitra (J3 ex; not translated into Chinese). 
Of these, the third and fourth are extant neither in Chinese nor in Tibetan trans- 
lation, although some content of the fourth can be known through a few San- 
skrit fragments. Now even though only six sitra-s are listed here, in actual fact, 


several other siitra-s are also cited in CWSL, including the Buddha-bhiimi-sitra, 
Vimalakirti-nirdesa-siitra and Srimalad-simhandda-sittra. 


The eleven Sdastra-s are: 
l. Yogdcadrabhami (si (il = tartans; T no. 1579); 
2. Xian-yang Sheng-jiao Lun (#4 = its fam; T no. 1602); 
3. Mahdaydana-sitradlankara (44 B& = ASEH BAS ata; T no. 1604); 
4. Pramdna-samuccaya (=; not translated into Chinese); 
5. *Mahaydna-samgraha (tia = GASH; T no. 1592, no. 1593, no. 1594); 
6. Dasabhimika (“6 = -- HOAs; T no. 1522); 
7. *Yogavibhaga (47 5\\30 il; not translated into Chinese); 
8. Alambanapratyaya-pariksd (#i Fr; T no. 1624); 
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9. VimSsatika Vijnaptimatrata-siddhi (—--"Emx; T no. 1590; earlier tr.: 1588 
and 1589); 
10. Madhydntavibhdga (##'4#8; T no. 1600; earlier tr.: 1599); 
11. Abhidharmasamuccaya (#9 = [e) FE BES a; T no. 1605). 
These eleven texts are also described as constituting “one fundamental with ten 
subsidiaries” (—7\-+-3z),’ the “fundamental” being the Yogadcarabhimi. How- 
ever, Huizhao enumerates a slightly different list of the “subsidiaries’’.® 


On the features of CWSL, Kuiji explains:? 


This text is a compilation containing the ten individual commentaries [on Vasu- 
bandhu’s Trimsika] which are herewith collected together and translated in 
detail in a single text. It takes into consideration [the linguistic differences of] 
the Chinese and Sanskrit languages. [With respect to the doctrinal issues,] it 
first deliberates and then expounds them according to their importance (Le., 
emphasizing the more important and leaving out the improper or trivial ones, 
etc.). Collating and synthesizing the diverse interpretations, it results in the 
[present] form [as if it had been] composed by a single master. 


The “ten individual commentaries” mentioned above refer to those by the fol- 
lowing ten Indian Yogacara masters: 
1. Dharmapala (32/2 yk 4 = #34); 
Gunamati (22 )K = (8); 
Sthiramati (SDA ARIK = RE); 
Bandhusri (#¢ (2 Fl] = Bi iBe); 
Nanda (#E = X=); 
Suddhacandra (bE RUEZE = 3A); 
Citrabhanu (‘A 1 4 2 = 1K FH); 
Visesamitra (Ee tH Yk & AE = FZ); 
Jinaputra (KeAbA & Ae = Hae); 
10. Jhanacandra (Hb Hei 2 = FA). 
Of these, BandhuSri and Citrabhanu were Vasubandhu’s contemporaries. The 
eighth, ninth and tenth masters were Dharmapala’s pupils. Sthiramati is identi- 
fied as Dharmapala’s senior contemporary, the author/compiler of Za-ji (#48) 


(= Abhidharmasamuccaya-bhdsya) and author of the AbhidharmakoSsabhdasya- 
tika Tattvartha “who defended the AbhidharmakoSa-bhdasya and refuted the 
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*Nydaydadnusdra master (REESE, KURSK IEEE EM)’. Gunamati was Sthiramati’s 
teacher. Nanda was the initial teacher of Jayasena (under whom Xuanzang stud- 
ied for two years — see above). Suddhacandra (and also Nanda) was Sthiramati’s 
contemporary. Visesamitra, Jinaputra and Jnanacandra were Dharmapala’ dis- 
ciples.'° 


In another commentary on CWSL, Kuiji relates the process leading to Xuan- 
zang’s decision to make this synthetic compilation-translation: Originally, Xuan- 
zang’s intention was to translate all the ten commentaries one by one, and four 
of his pupils — Shenfang (##Hf), Jiashang (32/4), Puguang (#734) and Kuiji — 
were assigned to different aspects of the translation project. However, a few 
days later, Kuiji made a counter-proposal to Xuanzang, arguing that rather than 
spending a long time translating all the ten commentaries whose diverse inter- 
pretations could, moreover, cause confusion for the ordinary reader, it would be 
better to present their various views synthetically in a single volume, ascer- 
taining their correctness or otherwise. After pondering on the matter for some 
time, Xuanzang acceded to Kuiji’s suggestion. He then kept Kuiji alone for the 
project as his main assistant, sending away the other three pupils.!! 


The result of this project is CWSL in 10 fascicles (#). According to Kuiji, 
CWSL particularly highlights the views of Dharmapala whom he considered 
to be the most learned and most outstanding of all.'? To some extent, then, in 
spite of its purporting to be a compilation containing the ten individual com- 
mentaries, CWSL 1s, in actual fact, on the whole a work centered on the views 
of Dharmapala (530-561). This said, however, the views of Sthiramati, Nanda 
and Citrabhanu are frequently discussed, and occasionally those of Dignaga 
and Candrapala are also cited. Thus, for example, on the theory of seeds, 
CWSL cites Candrapala’s views that all seeds are inborn and none is per- 
fumed into existence, and on the theory of “cognitive divisions” (bhdga), 
Dignaga’s Pramdna-samuccaya is cited by name to present its view that there 
are three such divisions, corresponding to the “object to be cognized”’ (prameya) 
which is the “image division” (nimitta-bhdaga), the “means of cognition” (pra- 
mana) which is the “seeing-division” (darsana-bhdga), and the “cognition- 
result” (pramana-phala) which is the “reflexive consciousness cognitive divi- 
sion” (samvitti-bhdaga). 
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2. The question of Xuanzangs contribution to CWSL 


Kuiji’s remark on the centrality of Dharmapala’s views in CWSL might have 
been somewhat exaggerated. However, it seems reasonable to assume that Xuan- 
zang, via his background of training under Silabhadra at Nalanda, was essen- 
tially doctrinally affiliated to the positions of Dharmapala. We know that Xuan- 
zang studied for five years under Silabhadra who was considered by his con- 
temporaries to be a direct pupil of Dharmapala. We likewise know that Xuan- 
zang also studied several works for two years under Jayasena (f=) who had 
been a student of both Silabhadra and Sthiramati.? In particular, he was said to 
be able to clarify many important doctrinal issues of Yogacara from Jayasena’s 
exposition of the *Vijfnaptimatrata-viniscaya (ME atk T= aim).'4 In brief, Xuanzang 
studied extensively under various Indian Yogacara masters, some holding dif- 
ferent views, but was particularly inclined towards Dharmapala—Stlabhadra’s 
doctrines under the guiding principle of which he attempted to synthesize the 
diverse and sometimes partially contradictory views.’ And he is certainly on the 
whole quite successful in this endeavour. Thus, given Xuanzang’s background 
of solid training in the Dharmapala—Silabhadra tradition, his inclination to- 
wards Dharmapala’ interpretations is understandable. 


However, it has been observed that CWSL’s expositions are largely in agree- 
ment with those in Sthiramati’s commentary extant in Sanskrit (TVB). More- 
over, the four-bhdga theory, endorsed in CWSL and prominently ascribed to 
Dharmapala, is not attested in the extant works of Dharmapala. Accordingly, 
an important issue that deserves further investigation is the following: In CWSL 
— besides Xuanzang’s masterly translation of the commentarial views of the 
Indian masters — to what extent is it a contribution of Xuanzang, a great 
Yogacarin who has a background of extensive training in the Abhidharma and 
Yogacara (and Mahayana tenets in general)? 


In what follows, I shall attempt to provide a couple of examples that I believe 
serve to illustrate his contribution in addition to being a skilled compiler or 
translator of CWSL. 


2.1. Xuanzangs at times interpretive translation of the Trimsika 


The background of Xuanzang’s own mastery of the Yogacara doctrines and the 
doctrinal influence from the Dharmapala—Silabhadra tradition does apparently 
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sometimes result im his interpretative translation — which could of course be 
either a merit or a demerit — of some of the contents of the Trimsika. A case 
in point is his translation of the following important verse of the Trimsika:"° 


vijidnaparinamo ‘yam vikalpo yad vikalpyate | 
tena tan nasti tenedam sarvam vijnaptimatrakam || (verse 17) 


This is an important stanza in connection with the exposition of the vijnapti- 
matrata doctrine. Xuanzang translates as follows: 


This development of consciousness is conceptualization and that which is con- 
ceptualized. 


On that account, that (@tman and dharma-s) does not exist. Hence all that is 
mere-cognition."” 


Thus, Xuanzang takes “vikalpo yad vikalpyate” as predicate to “vijiadnapari- 
namah’’. Accordingly, in his prose commentary, it is explained thus: “vijfidna- 
parinama’ refers to the three consciousnesses that develop (Glayavijiana, manas 
and the six consciousnesses) as well as their caitta-s. “Vikalpa” refers to the 
darsana-bhdaga developed from consciousness, and “vikalpyate” refers to the 
nimitta-bhaga developed from consciousness. No real entity exists outside the 
two bhdga-s. Hence, none, whether conditioned (samskrta) or unconditioned 
(asamskrta), exist outside consciousness. 


In contrast, Sthiramati punctuates after vikalpa (conceptualization), yielding the 
following different interpretation: 


This development of consciousness is conceptualization. That which is con- 

ceptualized by it (vikalpyate tena) does not exist. Hence all that is mere-cog- 

nition. | 
Accordingly, Sthiramati’s comments are different from Dhamapala—Xuanzang’s: 
The threefold vijiana-parinama 1s vikalpa; it is the citta-caitta-s pertaining to 
the triple spheres. What is conceptualized by the threefold vikalpa — consist- 
ing of the store (Glaya-vijfidna), the defiled mind (klista-manas) and the six 
activity-consciousnesses (pravrtti-vijnana) — does not exist. Thus, vijidna- 
parinama is called vikalpa."® 


In brief: Xuanzang’s reading of the first part of the stanza leads to the stress that 
vijiana-parinama consists in the darsana-bhdaga (= vikalpa) and the nimitta- 
bhaga. On the other hand, Sthiramati’s interpretation leads to the stress that 
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vijnana-parinama is vikalpa. However, the difference in their interpretations 
notwithstanding, the final conclusions derived from the two interpretations are 
essentially the same: External objects do not exist; all 1s vijfaptimatra. (For 
further discussion on this stanza, see section 3 below). 


This example also suggests that, in the translation and expositions in CWSL, 
Xuanzang probably was not simply fully basing himself on a single source of 
interpretations, be it Dharmapala, Sthiramati, or any other master. While ap- 
parently much inclined towards Dharmapala’s perspectives, he must have also 
been guided by his own understanding and convictions. 


2.2. Critical synthesis of Yogacara doctrines, as illustrated in the expo- 
sition of the bhdga theory 


Xuanzang’s skillful presentations of the prominent views on a particular doc- 
trinal topic, and then the criticizing or subsuming of them in such a way as to 
bring out the correctness or greatest desirability of Dharmapala’s view (gener- 
ally presented as the last alternative view), this has clearly to be considered as 
a significant contribution. As an illustration of Xuanzang's critical synthesis of 
the Yogacara doctrines in accordance with Dharmapala’s and Silabhadra’s views, 
we shall first examine CWSL’s discussion on the important bhdga-theory. This 
theory is expounded under the discussion of the third parinama, 1.e., the dlaya- 
vijidna.” It purports to establish that the seeming “subject” and “object” — 
manifesting as Gtman and dharma-s — experienced by us when a conscious- 
ness arises 1s nothing but a development (parindma) of consciousness into 
its perceiving and perceived aspects, and hence all is cognition-only (vijfapti- 
matra). 


Xuanzang’s exposition here begins by asserting that when a with-outflow con- 
sciousness arises, it necessarily develops into the nimitta-bhaga (the apprehend- 
ed aspect, grahya) and the darSana-bhdaga (the apprehending aspect, grahaka); 
both are real, being other-dependent (paratantra). Kuiji explains, in his Shuji, 
that this is the initial statement affirming the later position of CWSL and of 
Dharmapala, in contrast to the earlier or old position of “Sthiramati and other 
ancient Mahayana masters who mostly assert that the samvitti-bhdga alone is 
real and not the nimitta-bhaga and darsana-bhaga’’.* Kuiji informs us that there 
are four different bhdga-theories held by the different Indian masters: 
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Sthiramati proposes that there is only one bhdga. Nanda proposes that there 
are two bhaga-s. Dignaga proposes that there are three bhdga-s. Dharmapala 
proposes that there are four bhdga-s.”! 


Historically, Nanda, whose theories are generally described as belonging to the 
old school of thought, may be credited as being the first proposer of the nimitta- 
bhdga and darsana-bhdaga. For him, however, the nimitta-bhdga is conceptually 
constructed (parikalpita), hence unreal, while the darsana-bhdga 1s paratantra, 
having as it does the capability of conceptualization (parikalpa). Dignaga as- 
serts the existence not only of these two bhdga-s but also that of the samvitti- 
bhaga which for him makes possible the resulting apprehension — this latter 
is the reflexive knowledge in a cognition. Sthiramati is often described as being 
associated with the aforementioned old school of thought, but he seems also to 
have been influenced by Dignaga’s three-bhdga theory. But while speaking of the 
three bhdga-s, he regards both the darsana-bhdga and nimitta-bhdga as pari- 
kalpita. For him, the samvitti-bhdga alone is existent, being paratantra — and 
his theory thus reduces to the one-bhdga theory. 


In the above mentioned discussion of the bhdga-theory, CWSL begins by as- 
serting the necessity of the darsana- and nimitta-bhaga; and in so doing, it also 
effectively refutes Sthiramati’s one-bhdga theory. It then proceeds to present 
Dignaga’s three-bhdga theory, which is clearly accepted; but then, it goes fur- 
ther to claim that “if one analyses the citta-caitta-s minutely, there ought to be 
four bhaga-s’.” The rationale for this fourth, 1.e., the “self-reflexive conscious- 
ness cognitive division” (svasamvitti-bhdga), 1s that the darsana- and nimitta- 
bhaga pertain to the relatively “outer” level of the cognition, while the samvitti- 
and svasamvitti-bhdga pertain to the “inner” level of the cognition (see quota- 
tion below), corresponding to the apprehended and the apprehending aspect, 
respectively. Xuanzang writes: 


[Question:] — In the absence of this [svasamvitti-bhdga], by what 1s the third 
[bhaga] recognized (sam-V vid)? 


[Answer:] — [Just like the darsana-bhaga which requires the samvitti-bhaga 
as a Self-reflexive recognition, the samvitti-bhaga, in turn,] being likewise a 
citta-bhdga, ought also to have a [reflexive] recognition (i.e., a samvitti) (L4t 
PE lel, RE 2%). Moreover, there [otherwise] ought not to be a [pramdna-] 
phala, for a pramana must have a fruit. The darsana-bhdga cannot be the 
fruit of the third [bhdga], since [if it were its fruit, it would always cognize 
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by direct perception (pratyaksa)], and yet the darsana-bhaga is at times not a 
pramana (1.e., it can sometimes be erroneous). Thus, the darsana-bhdaga does 
not recognize the third, since what recognizes itself (is reflexively aware) 
[— in this case, the samvitti-bhadga —]| and 1s necessarily 


(pratyaksa). 


Among these four bhdga-s, the former two are outer, the latter two are inner: 


Li 


The third and the fourth are of the nature of direct perception (pratyaksa). 


Thus, the citta-caitta-s are constituted of four bhdga-s, properly comprising the 
object and the subject, without there being the fallacy of infinite regression 
(anavastha). [These four bhdga-s] are neither identical with one another, [pos- 
sessing, as they do, different functions]; nor are they separate, [since they per- 
tain to the same consciousness-entity ] —and the doctrine of vijfiaptimdatratd is 


The first (nimitta-bhdga) is only an Glambana (i.e., a cognized ob- 


ject). The latter may be either [that which cognizes or that which 


is cognized]. 


The second bhdaga (darsana-bhdga) takes the first alone as cogni- 
tive object; it may either be a pramdna (i.e., being non-erroneous) 
— in which case it is either a direct perception (pratyaksa) or an 
inference (anumdna) — or an apramana (i.e., being erroneous). 


The third can take both the second and the fourth as cognitive 
objects. 


The [fourth, the] svasamvitti-bhdga, takes only the third as its 
cognitive object. It does not take the second as its object as this 
would be futile, [since the samvitti-bhdga has already taken the 
second as object]. 


thus established.?? 


In this way, Xuanzang critically synthesizes all the doctrines on the bhdga-s 


a direct perception 
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up to his time, in the process establishing the four-bhdga doctrine as the most 
desirable within the doctrinal frame of the vijfiaptimdatrata theory. According to 


Kuiji, the four-bhdga theory was that of Dharmapala. But as mentioned above, 


it is not attested in at least the extant works of Dharmpala. Could it be possible 
that it was Xuanzang’s own interpretation along the line of Dharmapala’s rea- 
soning, and at the same time being partly influenced by his own background 
training in the Abhidharma tradition? 
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The doctrinal inheritance or influence on this four-bhdga mechanism can clear- 
ly be traced to Sarvastivada Abhidharma which asserts the necessity of the 
disjoined conditionings (viprayukta-samskara) called “acquisition-acquisition” 
(prapti-prapti) and “‘production-production”’ (jdati-jati). 

When a dharma arises, a force known as “production” (jati) makes possi- 
ble its generation. But jati itself 1s a dharma that in turn needs another force for 
its arising. This function is ascribed to jati-jati which specifically generates 
jati alone, and in this way the fallacy of infinite regression (jati-jati-jdati- ...) 1s 
avoided. 


Likewise, the acquisition of a dharma by a person is made possible by a 
force called “acquisition” (prapti) which, in turn, is acquired by, and only by, 
another force, namely, prapti-prapti — avoiding the infinite regression prdapti- 
prapti-prapti- ... . 


The role of the svasamvitti-bhdga is clearly comparable. In addition, we should 
also note here the influence of the Sautrantika doctrine of the reflexive nature 
of consciousness on Dignaga’s and Dharmapala’s (and also Sthiramati’s) bhaga 
theories. Xuanzang, too, must have been similarly influenced. 


2.3. Exposition of G§raya-paravriti: Another illustration of syncretic 
integration of diverse Yogacara doctrines to definitively distinguish the 
bodhisattva ideal and its path from those of the two yana-s 


It is in this manner that CWSL, or Xuanzang, inherits the highly developed 
Abhidharma- Yogacara legacy, and is thus well equipped to synthesize — albeit 
critically — the complex and at times partially contradictory doctrines devel- 
oped up to Xuanzang’s time to arrive at a most complete and comprehensive 
doctrinal edifice that is most distinctively Mahayana, both in terms of theory 
and praxis. 


It is, of course, true that such syntheses were possible only based on the im- 
portant ground-work done by the Indian masters, 1.e., (1) based on the onto- 
logical and epistemological Abhidharma doctrines, particularly those of the 
Sarvastivada and Sautrantika, which had been the inspiration for the doctrines 
in the Yogacara-bhimi (and as we have mentioned above, Xuanzang’s determi- 
nation to study in India was said to be largely motivated by his desire to seek a 
clear and complete understanding of this text), and (2) based on the doctrines 
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in the Maitreya-Asanga texts, Vasubandhu’s works, doctrines of Dharmapala, 
Stlabhadra, Jayasena, et al. Other important sources for Xuanzang’s syncretic 
presentation include the well articulated doctrines in the Mahayana sitra-s on 
the bodhisattva path and spiritual attainments, such as the pdramita-s, the ten 
stages (bhumi-s), the trikaya, absolute reality (tathatd) as the support-basis 
(asraya) for both samsdra and nirvana, the non-abiding nirvana (apratisthita- 
nirvana), etc. 


But it was through Xuanzang’s translation-compilation of CWSL that many 
diverse Yogacara views came, for the first time, to be syncretically presented 
in such a way as to definitively distinguish the bodhisattva ideal and its path 
from those of the two ydna-s. 


We shall illustrate this here with the example of CWSL'’s exposition on the trans- 
formation of the support-basis (aSraya-pardavrtti), a central Yogacara doctrine. 
Its very comprehensive treatment of this doctrine is undoubtedly one of its major 
achievements. At the earlier stage, Asanga’s expositions contributed significant- 
ly to this Yogacara doctrine. But it was only through the hands of Dharmapala 
and Bandhuprabha that it came to be fully articulated. The Xuanzang school 
inherited the developed form of this doctrine. CWSL expounds it in great 
detail, and, in this way, skillfully establishes important distinctions between the 
Mahayana bodhisattva and the two ydna-s. 


In this developed form of exposition, CWSL explains that the support-basis 
(G§raya) can be understood from two perspectives: 


a. It refers to Glaya-vijnana qua the support-basis of pollution (samklesa) and 
purification (vyavadana): 


Because it holds the seeds of the defiled and the pure dharma-s, it serves as 
the support-basis of both the defiled and the pure dharma-s. The noble path 
(i.e., pure knowledge) transforms it so that it relinquishes the defiled and ac- 
quires the pure.” 


b. Itis absolute reality (tathatd) qua the support-basis of delusion (i.e., sam- 
sdra) and enlightenment (nirvana). The former is phenomenal existence, the 
latter, the underlying ultimate reality: 


Because it serves as the root of delusion and enlightenment, it is in depen- 
dence on it that the defiled and pure dharma-s come to arise. The noble path 
transforms it so that it relinquishes the defiled and acquires the pure.” 
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As support-basis, absolute reality serves as both the condition of dominance 
(adhipati-pratyaya) and the condition qua object (Glambana-pratyaya). 


Accordingly, the transformation of the support-basis can be understood as being 
twofold: 


a. Itis the transformation of the Glaya-vijndna from its defiled aspect into its 
pure aspect. This results in a two-fold fruition: 


i. transforming-relinquishing (#5) defilements and acquiring maha- 
parinirvana — absolute quiescence transcending all forms of unsatis- 
factoriness; 


li. transforming-relinquishing the cognitive hindrance and acquiring su- 
preme enlightenment (mahda-bodhi). 


b. It is the transformation of the tathatd as experienced in the form of phe- 
nomena of delusion into the tathata as experienced as the realm of enlighten- 
ment. From this perspective, the resulting two-fold fruition is: 


i. transforming-ceasing (#%{%) the tathata-dependent (reality-based) sam- 
sara (PRY FE); 


ii. transforming-realizing (#43%) the tathata-dependent nirvana. 


CWSL describes this doctrine of the transformation of the support-basis (@s- 
raya-paravrtti) in these words: 


[1] ‘“Asraya” refers to that which is based upon; i.e., it is the paratantra, as it 
serves as the support-basis for both the defiled and pure dharma-s. “Defiled”’, 
that is, the false, the conceptually constructed (parikalpita); “‘pure’’, that is, the 
true, the fully perfected (parinispanna). 


“Paravrtti (transformation)” refers to the two aspects: [a] “transformation- 
relinquishing” and [b] “transformation-acquisition”’. 


As a result of the repeated cultivation of the non-conceptualizing knowledge 
(nirvikalpa-jnana), the grossness (dausthulya) of the twofold hindrance (kle- 
Savarana and jfieyavarana) in the root-consciousness (mila-vijfidna) comes to 
be abandoned. Accordingly, the parikalpita [aspect] in the paratantra is trans- 
formed-relinquished (or, relinquished through transformation; #§#%) and the 
parinispanna [aspect] in the paratantra is transformed-acquired (#4). 


Through the transformation[-relinquishment] of the defilements, the maha- 
parinirvana is acquired; through the transformation[-relinquishment] of the 
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jnieyavarana, the supreme enlightenment (anuttard bodhi = maha-bodhi) is real- 
ized. The purpose of establishing vijiaptimatratd is so that sentient beings re- 


alize-acquire these two fruits of the transformation of the support-basis (Gsraya- 


paravriti). 


[2] Or rather, “asraya” refers to the vijiaptimatra qua reality (vijiaptimatra- 
tathata), for it is the support-basis (asraya) of samsdara and nirvana. 


Ordinary worldlings are topsy-turvy and deluded about this absolute reality 
(tathata). They accordingly experience suffering in samsdra from beginning- 
less time. [On the other hand,] the noble ones are freed from topsy-turviness 
and are enlightened into this tathata. They accordingly acquire the absolute 
bliss of nirvana. 


As a result of the repeated cultivation of the non-conceptualizing knowledge, 
they eradicate the grossness of the twofold hindrance in the mila-vijnana, and 
are thus able to transform-cease the tathata-dependent ((« 4; *tathatd-dsrita) 
_ samsara and transform-realize the tathata-dependent nirvana. This is none 
other than the tathatd being freed from the defiled nature. Although tathatd is 
pure in its very nature, its phenomenal appearance is one of pollution (sam- 
klesa; Qa TE, mm *8#E42 — Xuanzang seems here, as also in some other 
places, to contrast # and #4 in a rather “Chinese manner’’). For this reason, 
when it is freed from pollution, one speaks metaphorically of a “new purity”’. 
This very “new purity” is what is known as the transformation of the support- 
basis. *° 
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Following Asangas *Mahayana-samgraha, CWSL elucidates the transformation 
of the support-basis as being of six types: 


a. 


a > ies GS 1S 


transformation (pardvritti) in the sense of weakening the force of the 
defiled seeds and strengthening the efficacies of the pure seeds (7877 it 
HERS) ;7” 

prativedha-paravrtti (#3# #3); 

bhavana-paravrtti (E28); 

phalaparipiri-paravriti RIA fH); 

hina-paravrtti (F 44); 

vipula-paravrtti (RK). 
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The above-summarized doctrine is said to be the vast transformation (vipula- 
pardavrtti) of the bodhisattva, which results from the relinquishing of the two- 
fold grossness — viz., the seeds of the two-fold hindrance, defilement-hin- 
drance (klesavarana) and knowable-hindrance (jfieydvarana). This is elaborat- 
ed as follows: 


The vipula-paravrtti refers to the Mahayana stage. For the sake of benefit- 
ting others, [the bodhisattva| advances towards mahda-bodhi. He is neither 
disgusted with samsara nor does he aspire for nirvana. He penetrates reality 
(tathata) [revealed by] the two-fold emptiness [of Self and dharma-s], and aban- 
dons the seeds of both the jfweya- and klesa-dvarana, realizes at once supreme 
bodhi and nirvana, and possesses excellent aptitude (4 BFE RE; *karmanya). 
The name vipula-paravrtti is given on account of the fact that it is realized by 
abandoning the two-fold grossness (dausthulya).” 


This is in contrast to the inferior transformation (hina-paravrtti), described as 
follows: 


The inferior transformation (hina-paravrtti) refers to the stage of the two 
ydna-s. They exclusively seek their own benefit, are disgusted with unsatis- 
factoriness (duhkha) and aspire for quiescence. They are capable only of pene- 
trating reality (tathatda) [revealed by] the emptiness of a living being (jata- 
Siinyatad = pudgala-Sitinyata/pudgala-nairdtmya), they abandon the defilement- 
seeds and realize the true cessation through deliberation (pratisamkhyd-nirodha). 
They do not possess excellent aptitude.*° (According to Kuiji: this means that 
they do not possess all-knowledge, etc.*'). 


In addition to the articulation on the nature of the support-basis and its trans- 
formation, CWSL further extensively elaborates on the bodhisattva path, with 
its progressive stages of attainment, that leads to the vipula-paravrtti, the ulti- 
mate GSraya-paravrtti. In this regard, it provides great details, through the pro- 
gression of the ten stages (bhimi), on the cultivation of the ten pdramita-s, the 
abandonment/overcoming of the types of hindrances, and the realization of the 
ten aspects of tathata. “As a result of this [extensively prescribed path], one comes 
to realize the two-fold Gsraya-paravrtti — [namely, nirvana and maha-bodhi]’.” 


Thus, through a detailed exposition of this doctrine of GSraya-paravrtti, CWSL 
is able to provide a sufficient distinction — articulately formulated with regard 
to their spiritual perfection and the paths leading thereto — of the Mahayana 
bodhisattva from the two ydna-s who are said to achieve only the inferior trans- 
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formation (hina-paravrtti). In this exposition of GSraya-paravrtti, as in many 
other instances, we see how CWSL inherits, and often builds on, the Yogacara 
doctrines expounded in previous Indian works. 


As described above, the consummate fruition of the spiritual transformation of 
the bodhisattva is two-fold: 


a. supreme enlightenment; 
b. great parinirvana. 
The exposition on both of these, 1n fact, incorporates the most developed Maha- 


yana conceptions that properly distinguish the bodhisattva ideal from the ideal 
of the two ydna-s. 


a. Firstly, supreme enlightenment is perfect Buddhahood which is attained only 
when the jfieydvarana is eradicated, the eradication of which has to occur in 
addition to the eradication of the klesavarana; and only a Buddha can eradi- 
cate the jfieydvarana. Such a doctrine was already seen in the Abhidharma, at 
least around the time of the Abhidharma-mahdavibhasa. But the early Maha- 
yanists, particularly the Yogacaras, came to claim that its eradication can result 
from the Mahayana bodhisattva path. The Yogacaras sas of this as one aspect 
of the twofold fruition of @§raya-paravriti. 


b. The eradication of the jieyavarana also results in the second Ree of the 
two-fold fruition: the mahda-parinirvdna. This undoubtedly refers to the Maha- 
yanistic non-abiding (apratisthita) nirvana. As we have seen above, in regard to 
the vipula-paradvrtti of the Mahayana bodhisattva, it is said that “he is neither 
disgusted with samsdra nor does he aspire for nirvana’. This is also described 
as the last of the four types of nirvana, said to be attained only by a Buddha: 


.. The non-abiding nirvana (apratisthita-nirvana). This 1s the reality (tathata) 
emerging from the jfieyavarana. [In this state,] being always assisted by great 
compassion and prajiia, one abides in neither samsdara nor nirvana. While 
exercising its function of benefitting sentient beings till the end of time, it is 
eternally quiescent [in respect of its nature] (Fi) A THES ARARES, FA ii a BD); 


hence it is called nirvana.™ 


-CWSL’s exposition of @Sraya-paravrtti is clearly influenced by that in Asanga’s 
—*Mahaydadna-samgraha. Like the latter, CWSL also expounds the doctrine in 
terms of the three natures: parikalpita, paratantra and parinispanna. The dlaya- 
vijnana qua the support-basis is said to be paratantra, which ensures the pos- 
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sibility of transformation. It is conceived as comprising both the pollution (.e., 
the parikalpita) and the purity (1.e., the parinispanna) aspects — and this fur- 
ther ensures that the defiled aspect can be transformed-relinquished and the pure 
aspect can be transformed-realized. In fact, all the essentials of CWSL’s expo- 
sition of G§raya-pardvrtti — including the six types of the transformation of the 
support-basis (asraya-paravrtti), the explanations in terms of the three natures, 
the notion of the non-abiding nirvana (apratisthita-nirvana), the mahda-bodhi 
consisting of the mental attributes conjoined with the Buddha’s four knowl- 
edges, viz, the “mirror-like knowledge” (addarSa-jinidna), the “equality-knowl- 
edge” (samatda-jnana), the “knowledge of thorough reflection” (pratyaveksana- 
jriana) and the “action-performance knowledge” (krtydnusthadna-jiiana), etc. — 
can be found in the *Mahdydna-samgraha. 


As an illustration of Xuanzang’s indebtedness in this connection to the *Maha- 
yana-samgraha, we may consider the following exposition in the latter: 


How should the abandonment (prahdna) of the fruit (.e., the fruit qua abandon- 
ment; phala-prahana; ’bras bus pangs pa) (of the threefold training] be seen? 


The abandonment (prahdna) of the bodhisattva-s is the non-abiding nirvana 
(apratisthita-nirvana). It has as its characteristic (laksana) the aSraya-paravrtti 
of that on which are based both the abandoning of defilement and the non- 
relinquishment of samsdara.** Herein, samsara is subsumed in the pollution 
aspect of the paratantra; nirvana is subsumed in the purity aspect of the para- 
tantra. The support-basis (a@sraya) for both refers to the paratantra which com- 
prises these two aspects. Transformation of the support-basis (@sraya-pardavrtti) 
is the “transforming away” (*vy-d-V vrt; #442) of the pollution aspect and the 
““transforming-acquiring’ of the purification aspect, at the time of the arising of 
the counteragent to the paratantra-svabhava.* 


But Xuanzang’s exposition of the doctrine is not a mere borrowing from the 
*Mahayana-samgraha. He selectively and harmoniously synthesizes these es- 
sentials while also consulting the commentaries by Vasubandhu and Asvabhava, 
presenting a purportedly complete account. 
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2.4. The influence of the Sarvastivada Abhidharma on Xuanzang and 
his own doctrinal contribution 


Prior to his study in India, Xuanzang had already understood the importance 
of the Abhidharma doctrines and their contribution to the Yogacara doctrines. The 
various Abhidharma texts he had studied in this period included the *Misraka- 
hrdaya, the Jiidna-prasthana, the *Satyasiddhi-sdstra and the AbhidharmakoSa- 
bhasya. In India, he then devoted much effort to mastering the Abhidharma. 
After his return, we saw him spending much of his time and effort translating 
and expounding the Abhidharma texts, producing among his pupils such Abhi- 
dharma experts as Puguang (#$3%), Fabao (?%##%) and others. This background 
of interest and mastery in, and appreciation of, the Abhidharma inheritance of 
the Yogacara was likely to have at least some impact on him in his synthetic 
presentation of the Yogacara doctrines in CWSL. 


In addition, during his stay in India, through his studies with Silabhadra, he was 
further exposed to the connection or influence of the Abhidharma doctrines 
in Dharmapala’s views on the Yogacara doctrines. As we have shown above, 
Dharmapala’s (or CWSL'’s) “four-bhdga” theory shows clear signs of influence 
from the Abhidharma tenets, of both Sarvastivada and Sautrantika. As another 
example in this connection: Dharmapala claims that direct perception (praty- 
aksa) and inference (anumdna) are the two valid pramdna-s, and this on the 
ground that dharma-s have the two characteristics (laksana-s), 1.e., specific char- 
acteristic (svalaksana) and common characteristic (s@manya-laksana) — a fun- 
damental Abhidharma proposition. 


Moreover, the influence of the Abhidharma doctrines and of Dharmapala on 
Xuanzang can also be seen in CWSL’s theory on the seeds. The Basic Section 
of the Yogacarabhimi, as well as Maitreya-Asanga’s works like the Madhydanta- 
vibhanga and the Mahdaydana-sitralamkara, all teach that the seeds are newly 
perfumed. And Asanga’s *Mahdayana-samgraha, which in many ways influenced 
the doctrines of CWSL, also holds the same view. On the other hand, it is well 
known that CWSL does not follow these texts and instead favours Dharma- 
pala’s view that the seeds are both innate and newly perfumed. This latter view 
seems to be influenced by the Sarvastivada Abhidharma “dharma-s” which are 
indeed in a sense like “original seeds” — since their svabhadva-s are asserted to 
have been always in existence — from which temporal instantializations issue. 
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We shall discuss below a further important example in this connection. This 
relates to Xuanzang’s epistemological doctrine on the perception of tathata, the 
absolute reality. 


On stanza.29 of the Trimsika,*®© CWSL comments that tathatda is realized through 
the repeated cultivation of the non-conceptualizing knowledge (nirvikalpa- 
Jnana) which is free from the duality of the apprehended (grdhya) and the ap- 
prehender (grahaka). This repeated cultivation results in GSraya-paravrtti. This 
brings up the following interesting epistemological issue of nirakdard vijnapti- 
matrata versus sa-akarda vijnaptimatrata, which we will pursue in more detail 
and from the point of view of trying to determine if we can indeed discern with 
sufficient clarity here Xuanzang’s own doctrinal contribution: 


In the yog1’s direct perception of tathatd, the perceiving insight is non-con- 
ceptualizing. This is not knowledge in the ordinary sense — in the sense of 
a distinct cognizing agent (the apprehender) cognizing a distinct object (the 
apprehended) outside of it. Thus, it ought not to involve a mentally con- 
structed form/mode (akdra). This is the position of nirakara vijfiaptimatrata. 


But in that case, how is tathatd cognized at all? 


In contrast to the position of nirakara vijnaptimatrata, CWSL holds the po- 
sition of sa-akdara vijnaptimatrata: this cognition of tathatad does involve 


akarata (#48). 


Xuanzang’s exposition on this issue offers an example that is likely a case of his 
own doctrinal contribution — or at least a case of his own interpretation of what 
was probably essentially a Dharmapala-Silabhadra doctrine. In this connection, 
Kuijis commentary must also be given credit for its elucidation of Xuanzang’s 
explanation. 


In the section dealing with dharma-graha, CWSL argues that the seemingly 
external object is not the condition qua object (Glambana-pratyaya) of a sensory 
consciousness. In reality, the condition qua object is the nimitta-bhdga which is 
a semblance of riipa, etc., developed (pari-¥ nam) from one’s own consciousness 
within. It states here that it constitutes a condition qua object 


... because the darfana[-bhdga] arises with it (qua the nimittabhdga-prati- 
bimba) as the support,’ and the resultant consciousness carries its Gkdra (FAR 


BAR, Tr BA HX). 
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That is to say: this nimitta-bhdga constitutes the Glambana-pratyaya inasmuch 
as it satisfies the two-fold requirement of being an Glambana-pratyaya: (1) It 
constitutes a pratyaya (a causal condition) because it is capable of generating a 
sensory consciousness — being an existent dharma of the nature of paratantra. 
(11) It constitutes an dlambana because it is capable of inducing a form/mode 
of itself in the resultant consciousness. It may be noted that this two-fold re- 
quirement is, in fact, the same as that stated in Dignaga’s Alambanapratyaya- 
pariksa: 
Although there is no external object-domain, there exists an internal r#ipa man- 
ifesting as a semblance of the external object-domain. This constitutes the 
Glambana-pratyaya, as it is acknowledged that it satisfies the two-fold signifi- 
cation: A sensory consciousness, visual, etc., arises with its form/mode (#74 
FHL; more literally: “arises carrying its form’ — similar to the CWSL state- 
ment above), and is generated from it.*® 


On the above statement in CWSL, Shuji comments: 


This is to indicate that [the nimitta-bhaga so developed] satisfies the significa- 
tion of a condition qua object (@lambana-pratyaya): When an original or arche- 
type (484; bimba) — whether an existent or non-existent dharma — is taken 
as an object, there is necessarily a [corresponding] image (prati-bimba; #2) 
within the citta. 


This being an existent entity, a darsana[-bhdaga] arises in dependence on it — 
this is the signification of a condition (pratyaya). 


But when the citta arises, it does so carrying with it the form/mode of under- 
standing (Gkdara) of that [image] (47% *H#E) — [that a@kara (= that correspond- 
ing internal image)] is said to be a cognitive object (alambana); “carrying” 
(7) is in the sense of directly carrying along with it (7k #778 Mf). 


Since it entails this two-fold signification, [such an understanding] differs from 
that of the Hinayana (see below). 


Although when the non-conceptualizing [knowledge] takes tathatd as its ob- 
ject, there is not a form (44) of a seeming object-domain ((} 42), tathata itself 
(2. 4088; the “substance” of tathatda) is carried along with it (R77); and [tathata] 
is thus said to be the Glambana-pratyaya. This is like the samvitti-bhaga [taking 
the darsana-bhaga as object without the need of consciousness first develop- 
ing a nimitta-bhdaga of the latter]. ... [In such a case,] what is the form/mode? 
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It is what is called the “substance-form (#24H)”. The tathatad does not have a 
conceptualized (#831 FT #4; parakalpita) form, and is thus said to be “without 
a form (#£48; *nirakara)’; but it still has a substance-form ... .2° 


In the above commentary, the doctrinal position is clear that in any cognition, 
including that of absolute reality, there must be an Gkara. In other words: the 
position of CWSL is that a direct or immediate cognitive object (#iFTAA) Is 
always necessary for any cognition to occur, even though there may or may not 
be a corresponding remote cognitive object (Sit FATA) — an external arche- 
type on the basis of which the corresponding immediate cognitive object is 
generated within the consciousness concerned.” In the case of a non-concep- 
tualizing knowledge cognizing absolute reality, while there is no nimitta-bhaga 
that is developed from consciousness — there is nevertheless an immediate 
cognitive object: There is necessarily a mode of understanding (akdra; [47 ]##4) 
which, in this case, is the “substance-form” of tathatd. 


In this connection, according to Kuiji, it was Xuanzang who offered a new inter- 
pretation of the above mentioned notion of dai-xiang (44H; akdarata), “carry- 
ing/making a form” (see below). In the above passage, we saw that the first 
character of #74H, 1.e., dai (#7) “carrying/making”’, was interpreted by Kuiji as 
jia-dai (/xie-dai; #7), “carrying along with’: 1.e., not mentally constructing an 
image or form, but the cognizing consciousness arising together with it — Le., 
directly bringing it out.*! 


In regard to stanza 28 of the Trimsika* which discusses the darsana-marga and 
prativedha-avastha, CWSL comments: 


When the bodhisattva apperceives (upa-V labh) neither the cognitive object nor 
the non-conceptualizing knowledge, ... he then ... realizes tathata. The [non- 
conceptualizing] knowledge and tathatd are exactly on a par, being free from 
both the modes of the apprehender and the apprehended ... .* 


It then proceeds to present three views on the non-conceptualizing knowledge. 
The third, by Dharmapala, is as follows: 


This knowledge has the darsana-bhdga, but not the nimitta-bhaga. ... Although 
it has the darsana-bhdga, it is non-conceptualizing. It is said to be not an ap- 
prehender; but it is not that it is altogether devoid of apprehension. Although 
it does not have a nimitta-bhdga, it can nonetheless be said to arise with the 
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mode [qua intrinsic nature] of tathata (7 4078 RL), since it is not apart from 
tathata. . 


Just as the case of the samvitti-bhdga: when it takes the darSana-bhdaga as its 
cognitive object (4% Hz 4t; *darsana-bhagam alambhate), it does so without 
developing (*) [into an image of the dargana-bhdga] (i.e., it does not have a 
nimitta-bhdaga). 


The same is true in this case [of the non-conceptualizing knowledge]. If it cog- 
nizes (takes as cognitive object) [the tathata] by developing [into an image of 
it], then it would not be a case of direct realization (saksat-karana). It would be 
like the subsequently acquired knowledge (prsthalabdha-jridna) [knowing the 
tathata|, and that would be conceptualizing. Hence, it should be acknowledged 
that [this knowledge] has a darSana-bhdga but not a nimitta-bhaga“ 


On the statement “although it does not have a nimitta-bhdga, it can nonetheless 
be said to arise with the mode of tathata, since it is not apart from tathata’, © 
Kuiji comments: 


This [non-conceptualizing] knowledge, in cognizing tathatd, arises carrying 
along with it (fX##) the substance-form (#74); [the tathata] is thus said to be 
its Glambana. [This knowledge] is not said to cognize tathata in the manner 
that it arises carrying with it its image (32{®; pratibimba) as the nimitta-bhaga, 
as it is not apart from tathata.* 


Elsewhere, when commenting on CWSL’s definition of the “condition qua ob- 
ject” (alambana-pratyaya), Kuiji explains that in the akdratd doctrine (dai- 
xiang +%4) — that cognition of an object is necessarily mediated with an akdra 
of the object — the Hinayana speaks of “dkdra” as a form/mode of the object, 
and this pertains to the cognizing consciousness (fé%K #= 4m); In contrast, for 
the Yogacara, this pertains to the nimitta-bhaga of the consciousness. To such a 
doctrine, the Sammitiya master Prajiiagupta objects that in the case of the di- 
rect realization of tathata — since the non-conceptualizing knowledge does 
not make any mental construction, and hence does not arise as a semblance of 
tathata — it ought not to be an Glambana-pratyaya.* 


According to Kuiji,*’ Xuanzang’s refutation is as follows: 
You do not understand what we mean. 


“dai” 7 [in dai-xiang 7*8] means “jia-dai” (#777; “carries along with it” or 
“directly brings out together with it’’). | 
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“xiang” #4 means “‘ti-xiang” (#48; “substance-form” or “form qua nature/sub- 
stance”); not xiang-zhuang (*87K; “appearance-form” or form in the sense of 
an appearance). 


That is to say: when perfect knowledge (samyag-jnidna), etc., is born, it arises 
bringing together with it Gia-dai) the substance-form of tathatd. It is neither 
identical with nor different from tathatd, and it is neither a form nor not a 


form (JE#H, JEFEFH). ...% 


Comparing this exposition to Dharmapala’s view cited above in CWSL’s com- 
mentary on stanza 28 of the Trimsikd, we can see that Xuanzang’s interpreta- 
tion of jia-dai is either derived from Dharmapadla-Silabhadra’s tradition, or it is 
a fine-tuned interpretation based on it. It is noteworthy that in Kuiji’s account 
here (as in other instances in his Shuji), he explains the key terms involved — 
dai-xiang, jia-dai, xiang-zhuang, ti-xiang — by either splitting the two Chinese 
characters which together correspond to a single Sanskrit term (e.g., dai-xiang 
which most likely corresponds to akaratd), or combining a character from such 
a splitting with another Chinese character (e.g., jia added to dai, to form jia- 
dai) and then interprets the resulting split-out word joined with another char- 
acter (e.g., xiang from dai-xiang is joined with zhuang and interpreted as xiang- 
zhuang) in a very “Chinese manner’. While Kuiji’s exposition of Xuanzang’s 
view in this context does seem to tally with what we see in CWSL — and 1s 
very helpful in our understanding of the often rather brief wording in CWSL 
— there is no evidence in Xuanzang’s Datang Xiyu Ji (KE sac) that Xuan- 
zang himself actually uses such Chinese terms or explains in such a Chinese 
manner.” 


In this connection, it may be observed that Xuanzang’s position — that the yogi’s 
direct insight of absolute reality entails an adkdra, although this akara is not a 
mental fabrication — could well have been inspired by the earlier Sarvastivada 
Abhidharma doctrine of direct realization (abhisamaya). For the Sarvastivadins, 
there is necessarily an akdra in any mental cognition. In the case of an ordi- 
nary mental cognition, the Gkdara is a mentally constructed one, and it may be 
either proper or erroneous. In the situation of direct realization (abhisamaya), 
however, the akadra — of duhkhata, Stinyatd, anityata and nairdtmya — is the 
exact nature of the true existent (the dharma). It is then a case of directly cog- 
nizing the entity itself in its aspects as cognized by spiritual insight. In brief, 
as we have stated elsewhere,” for the Sarvastivadins: 
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[I]n the case of spiritual realization — “realization-knowledge” (#9; praty- 
aksa-buddhi, *pratyaksa-jndna, adhigama-jiidna) — the meditator apprehends 
directly, truly as they are, the universal characteristics of all dharma-s. The 
modes of activity (Gkdra) in this case differ not the slightest from the true na- 
ture of the dharma-s being examined. This is a case of direct perception par 
excellence (3,8; *bhita-pratyaksa, *tattva-pratyaksa)°"! — without any con- 
ceptualization, even though sGmdnya-laksana is involved. For this reason, 
the Sarvastivada identifies the sixteen akdara-s pertaining to the Four Noble 
Truths with prajfia — operating as spiritual insight. The Abhidharma-maha- 
vibhasd states that “outside the sixteen dkdra-s, there is no other outflow-free 
prajna’. “The prajfia-s not subsumed under the sixteen akara-s mostly discern 
svalaksana-s, the prajfid-s subsumed under the sixteen a@kdara-s discern only 
samanyalaksana-s’’ .** 
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3. The doctrine of vijiaptimatrata in CWSL 


As its title — and for that matter, those of the Trimsika and TVB — suggests, 
the central concern of this treatise is to establish the thesis of vijiaptimatratd. 
As a matter of fact, the treatise begins by paying homage to those who attained 
complete or partial purity in vijfiaptimdatrata. It then proceeds to state the three 
reasons or purposes of Vasubandhu’s Trimsika, proposed by three different mas- 
ters:>° 


I. According to Sthiramati et al.: In order that those, who have not ac- 
quired understanding or who are unascertained with regard to the two- 
fold emptiness (pudgala-nairdtmya and dharma-nairdadtmya), can gen- 
erate proper understanding and hence overcome the twofold hindrances 
(klesadvarana and jneydvarana) and obtain liberation and mahda-bodhi. 


II. According to Citabhanu et al.: In order to instruct those who erroneous- 
ly cling to the Gtman and dharma-s and who are unable to understand 
vijnaptimdatrata — making them penetrate into the twofold emptiness 
and know truly the principle of vijfaptimdatrata. 


III. According to Dharmapala et al.: “Among those who have not under- 
stood and are unascertained with regard to the principle of vijfapti- 
matrata: some hold that external object-domains, just like conscious- 
ness, are not non-existent; others hold that the internal consciousness, 
just like the [external] objects, is non-existent; others hold that the var- 
ious consciousnesses, while differing in their functions, are identical in 
substance; others hold that no distinct caitta exists outside the citta. In 
order to refute these diverse views and enable them to acquire true 
understanding in the profound principle of vijiaptimatrata, this treatise 
was composed.’ 


From the above statements, it is at once clear that the major motivation for com- 
posing the Trimsikd is chiefly the need to truly understand vijnaptimatrata. This 
is especially clear in the comparatively greater details of Dharmapala’ state- 


ment. This, no doubt, also represents Xuanzang’s own mission in composing 
CWSL. 


Inasmuch as CWSL is a composite commentary on the Jrimsikd, it seems ap- 
propriate here to pause for a brief appreciation of Vasubandhu’s doctrinal con- 
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tribution in this connection, before we proceed to examine in more detail the 
vijnaptimatrata doctrine presented in CWSL. 


In his Foreword (in Chinese) to Wei Tat’s English translation of CWSL, Ven- 
erable Yin Shun discusses Vasubandhu’s contribution on the basis of Asanga’s 
exposition. The latter stressed that the totality of phenomenal manifestation 
into its darsana and nimitta aspects originate solely from the Glaya-vijidna com- 
prising all seeds. Such a perspective of a one-source manifestation could easily 
lead to the unwanted philosophical implication of a single-cause doctrine. 


In contrast to that, Vasubandhu was able, in his Trimsikd, to rectify this proba- 
ble pitfall with the exposition of the three-fold development of consciousness 
— i.e., three species of vijfidna-parinama — and to bring the Yogacara doctri- 
nal system to a more advanced or complete stage of development. However, 
as Yin Shun shows, this threefold-development perspective is quite in keep- 
ing with early Yogacara doctrines in the pg aE aes -bhimi and such texts as the 
Madhyanta-vibhdaga: 


The way Asanga established vijfiaptimatratd is to take the Glaya qua seed-con- 
sciousness ([H] #4 Hf #4) as the basis from which the vijfapti-s qua the per- 
ceived and the vijfiapti-s qua the perceiving come into manifestation — very 
much as if everything is manifested from a single citta. This could very well 
lead to the wrong track of a single-cause doctrine. For this reason, Vasubandhu 
— in the Trimsika Vijiiaptimatrata, composed in his old age — based his ex- 
position on [the doctrine of] the three species of vijfiidna-parindma, stressing 
the manifestation of the adlaya-vijiana which sustains seeds. 


This is the tradition of the Sandhinirmocana-sitra and the original meaning 
in Maitreya-natha’s doctrines. Thus, the Madhydnta-vibhadga takes the abhita- 
parikalpa as paratantra; “the citta-caitta-s of the triple sphere are the abhita- 
parikalpa” — paratantra is not confined to the Glaya-vijfiana. As to vijfiana- 
parinama, [it states:] “consciousness arises appearing as the artha, sentient beings, 
the self and the cognitions [(artha-sattvatma-vijnapti-pratibhasam prajayate 
vijfianam ...)]. ... This agrees with the Viniscaya-samgrahani which states: 


In brief there are four types of function (karma): 
1. the function of cognizing the receptacle (artha); 


2. the function of cognizing the support-basis (a@sraya) (the bodies 
with the indriya-s of sattva-s); 
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3. the function of cognizing the self; 
4. the function of cognition (cognizing specific object-domains). 


These different cognitions operate simultaneously in each moment. 
Hence, it 1s illogical that a single consciousness can have these dis- 
tinctively different functions in one and the same moment. 


The Glaya-vijfiana cognizes the bhajana-loka and the bodies [with their] indriya-s; 
manas cognizes (clings to) the self; the six consciousnesses discern the six- 
fold object-domains — the [development-]manifestation [of consciousness] 
and cognition are explained in terms of three species of consciousness. Thus, 
whether one speaks of the manifestation of everything on the basis of the 
Alaya-vijnana, or of that on the basis of the citta-caitta-s — it 1s, 1n actual fact, 
equally [a doctrine] of “specific [things] arising from their corresponding seeds”’. 
The vijfaptimatrata doctrine that [claims] the non-divorceability from con- 
sciousness is distinctively different from the single-cause doctrine. 


In the vijiaptimatrata doctrine of Asanga, there is the emphasis on the Glaya- 
vijidna and manas — this is an important point requiring demonstration. The 
Trimsika Vijnaptimatrata-siddhi inherited the Yogacarabhimi tradition of ex- 
pounding the five sensory consciousnesses and the mano-bhimi from five doc- 
trinal perspectives — intrinsic nature (svabhdava), support-basis (@sraya), cogni- 
tive object (@lambana), companionship (sahaya) and karma. It synthesizes the 
essence of Asanga’s doctrines, and expounds the Glaya-vijidna, manas and the 
sixfold consciousnesses from ten doctrinal perspectives, etc. [With its compo- 
sition], the vijfiaptimatrata doctrine of Yogacara-Mahayana reached a stage of 
being a more perfect system.” 


On CWSL’s exposition of vijfiaptimatrata, we may first revert to our discussion 
on stanza 17, in section 2.1 above. In that context, we see that, according to 
Sthiramati, the reason for calling vijfidna-parimana vikalpa (conceptualization) 
is that the Glambana 1s iion-existent (asat). And we know that the Glambana 1s 
a non-existent from the fact that consciousness can arise with such non-existent 
objects as a dream, a magical illusion, etc. Consequently, since what is vikalpyate 
by vikalpa is non-existent, all 1s vijiaptimatra. Sthiramatis whole argument here 
is as follows: 


What 1s conceptualized by the threefold conceptualization (vikalpa), having as 
its nature the Glaya-vijriana, the defiled manas and the activity-consciousnesses, 


The doctrine of vijnaptimatrata in CWSL 53 


together with their conjunctions (caitta) — viz., the receptacle [world], the 
Self, entities comprising the skandha-s, dhdatu-s, Gyatana-s, riipa, Sabda, etc. 
— does not exist. Hence, the vijidna-parinadma is called conceptualization 
because its cognitive object (Glambana) is non-existent. 


How is it known that its cognitive object is non-existent? Because [a dharma] 
which has a certain efficient cause arises from that [cause] when [the latter] 
is intact and unobstructed, not from another. But consciousness arises even if 
the cognitive object — such as a magical illusion, a gandharva-city, a dream 
or an illusory image owing to an optical disease — is non-existent. And if the 
arising of a consciousness were dependent on an [existent] cognitive object, 
then on account of the absence of an object (artha), no consciousness arises 
in the magical illusion, etc. Therefore, consciousness arises from a previous 
consciousness of the same species that has ceased, not from the external object 
— since there is its occurrence even when the [external object] is non-exis- 
tent. ... 


Therefore, on account of its being of the form of superimposition, it is to be 
understood that the cognitive object of conceptualization is non-existent. With 
this, having thus far avoided the extreme of superimposition, wishing to avoid 
the extreme of denial, [the Trimsika, verse 17, fourth quarter-verse,] says: 


therefore it is all cognition-only. 


“Therefore”: because what is conceptualized by that conceptualization, which 
is vijidna-parinama in nature, does not exist. Therefore, owing to there being 
no object-domain, all is mere-cognition. “All” refers to what pertains to the 
triple spheres as well as the unconditioned. The word “mere” is for the pur- 
pose of excluding any object additional to it.°° 


That consciousness does not arise directly and necessarily from an external ob- 
ject (like in Sthiramati’s description) is tantamount to epistemological idealism. 
Sthiramati’s argument that the arising of consciousness of an object is inde- 
pendent of the necessity of an existent Glambana and instead arises from the 
preceding moment of the mental flow, is essentially similar to the Sautrantika 
explanation. In terms of the vijwaptimatratd theory, it is a necessary premise. 
But, of course, unlike the Sautrantikas, Sthiramati, advocating vijnaptimatrata 
as he does, would not proceed to propose that the existence of the external object 
is thereby inferable (anumeya) — as do the Sautrantikas. However, such an 
explanation is distinctively different from that of Dharmapala which asserts the 
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simultaneous bifurcation of each moment of consciousness into the nimitta- and 
darsana-bhaga-s. For Dharmapala, these two bhdaga-s are relatively real (para- 
tantra); for Sthiramati, they are unreal (parikalpita).°’ To that extent, Sthiramati’s 
argument is essentially epistemological and bears a certain resemblance to a 
Sautrantika explanation. 


In this connection, it may also be noted that, answering the question as to how, 
without an external object, consciousness arises with a form of an object (artha- 
akaramutpadyate), Sthiramati states that the sensory consciousnesses are sam- 
citalambanah, 1.e., have a collected whole as cognitive object.°* — again, a view 
known to be held by the Sautrantikas. We know, for instance, that prior to the 
composition of Sthiramati’s AbhidharmakoSatika Tattvartha, the Sautrantika 
leader Srilata had maintained that the cognitive object of a sensory perception 
was necessarily past and consisted of a conceptualized whole of the atoms.°’ 
Once again, while this could well constitute another instance suggesting pos- 
sible Sautrantika influence on Sthiramati’s doctrinal exposition, he clearly goes 
a step further to conclude that “without an external object, consciousness arises 
with the image/mode of a collected whole’. In the corresponding discussion 
in CWSL, it is also stated that “a sensory consciousness, visual, etc., takes only 
a collected whole as its cognitive object, since it [arises] with a mode of that 
[collected whole]’’. (Kuiji ascribes this view to the Sautrantikas). 


All this, of course, is not to say that Sthiramati thereby commits himself nec- 
essarily to nothing more than epistemological idealism. But it is DharmapaAla’s 
assertion of the simultaneous bifurcation of consciousness into the two bhdga-s 
that explicitly ensures a sufficient condition of ontological idealism. This is be- 
cause: given the two premises — (a) the simultaneity of the apprehending and 
the apprehended aspects in a cognition, and (b) these two aspects having equal- 
ly arisen from within consciousness — one can validly, and persuasively, claim 
the position of vijfiaptimatrata. Moreover, proposing that the nimitta-bhdaga is 
paratantra — existent inasmuch as it is manifested by consciousness — it at 
once avoids the nihilistic implication of the utter non-existence of the objects of 
our experience and at the same time explicitly affirms that they are necessarily 
consciousness-dependent (vijfiaptimatra). For this reason, CWSL opts to adopt 
Dharmapalas interpretation. As we have seen above (section 2.1), in the Trimsika 
(verse 17), Xuanzang, in fact, takes “vikalpo yad vikalpyate” as predicate to 
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vijnanaparinamah — vikalpa referring to the darsana-bhaga developed from 
consciousness, and vikalpyate referring to the nimitta-bhaga. 


The Trimsikda begins with the statement that the metaphorical expressions of the 
atman and dharma-s which operate in diverse forms are merely development 
of consciousness. Both TVB and CWSL accordingly begin with an exposition 
refuting the realities of external objects — all the cognizables (vijfieya) com- 
prising the various appearances of the Gtman and dharma-s. 


TVB states that these objects are completely mental superimpositions in their 
nature (parikalpita-svabhdva) and do not exist as real entities (vastutas).°! In 
contrast, the cognizing consciousness exists as a real entity, being co-arisen 
from conditions (pratityasamutpannatvdd dravyato sti) — being a development 
of consciousness.” But: 


How is it to be understood that without an external object, consciousness alone 
arises with an appearance of the object? 


[Answer:] An external object (so-called) is considered as the condition qua 
object (alambana-pratyaya) of consciousness in respect to its generating a con- 
sciousness with an image of itself (svabhdsavijnana-janakatvena), and not 
merely in respect to its being causally efficacious. 


The corresponding refutation of Gtman and dharma-s in CWSL is very much 
longer. At the outset, it is stated that the diverse forms of @tman and dharma-s 
are mere designations resulting from the development of consciousness (fit 
Fit#; vijndna-pariname). “Development” refers to the bifurcation of conscious- 
ness itself — the samvitti-bhadga — in its arising, into the nimitta- and darsana- 
bhdga-s. This explanation is ascribed by Kuiji to Dharmapala: 


According to Dharmapala et al.: Consciousness itself is the samvitti-bhdga. It 
arises developing in resemblance to the nimitta- and darsana-bhaga. This view 
is that consciousness itself is of the nature of paratantra [and thus existent]. The 
two bhaga-s in resemblance to the nimitta and darSana are also not non-exis- 
tent, being also paratantra.™ 


CWSL also articulates the contrasting existential status of consciousness with 
that of the conceptualized external object-domain in terms of conventional and 
absolute existence. In so doing, it also intends to establish vijnaptimatrata as a 
middle-way doctrine: 
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The real Gtman and real dharma-s as imagined by the ignorant are complete- 
ly non-existent. They are said to be conceptual because they are solely desig- 
nation based on imagination. 


The semblances of @tman and dharma-s developed from internal conscious- 
ness (i.e. the nimitta- and darsana-bhdga-s), though existent, are not real at- 
man and dharma-s in their nature. They are thus said to be conceptual inas- 
much as they manifest resembling them (atman and dharma-s). 


The external object-domains, being designations based on imagination, are 
not existent in the manner of consciousness. The internal consciousness, 
arisen necessarily in dependence on causal conditions (i.e. on the bija-s),®© is 
not non-existent in the manner of the [external] object-domains. Accordingly, 
the two extremes of superimposition (samdropa) and denial (apavdda) are 
refuted. 


[In other words:] The object-domains are conceptualized in dependence on 
internal consciousness; they are thus merely conventionally existent 
(samvrti-sat). Consciousness is the supporting basis of the conceived object- 
domains; it is thus also absolutely existent (paramartha-sat).© 


Commenting on this middle-way principle of vijfaptimatrata, Kuiji further 
highlights the soteriological function of the doctrine: 


Accordingly, internal consciousness 1s not non-existent 1n its essential nature, 
and the atman and dharma-s outside the mind are not existent in their essen- 
tial nature. In this way, it refutes the outsiders’ view that superimposes the 
object-domains as real existents apart from the mind. It also refutes the view 
— of those who hold false views and wrongly apprehend (durgrhita) and deny 
§iunyata — that consciousness 1s likewise non-existent. Thus, it expounds the 
doctrine of vijiaptimatrata by steering clear of [the erroneous and extreme 
views of] emptiness (Siinyata) and existence (astitda). [Indeed, clinging to the 
view] that dharma-s exist outside consciousness (()4+), one revolves in samsdara. 
Realizing that consciousness alone [exists], one comes to relinquish samsdra 
absolutely — this is the supreme middle-way principle.® 


While the doctrine of vijfiaptimatrata in CWSL unambiguously denies the exist- 
ence of any real object-domain outside consciousness, it does not preach a form 
of solipsism. A plurality of mental serial continuities is acknowledged. But such 
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a mind of another being is not discerned directly (sadksdt) as an object outside 
one’s own consciousness. Rather, it serves as a remote cognitive object: What 
is immediately or directly discerned — 1.e., what serves as the corresponding 
immediate cognitive object — is an image which is a semblance of that mind 
of another developed within one’s own consciousness.® 


In this context, CWSL states explicitly that the doctrine of vijfiaptimatrata does 
not teach that only a single consciousness exists. Indeed, if such were the doc- 
trine, the Buddha-dharma and spiritual struggle would have been utterly in vain: 
no distinction would exist between an enlightened being and an ordinary world- 
ling or between causes and effects, etc. Who would expound the Dharma? For 
whom would its exposition be intended? ...” 


Thus, the word vijfiaptimatrata has a profound meaning (#2; abhiprdya). The 
word “vijfiapti’ summarily indicates that every sentient being possesses [1] eight 
consciousnesses, [ii] six types of thought-concomitants (caitta), [iii] nimitta- 
and darsana-[bhaga-s], [iv] specific modalities (/stages; avastha-vifesa), and 
[v] the tathata manifested by the principle of sinyata — these [five categories] 
are correspondingly: [1] what is consciousness in their nature, [11] what is con- 
joined with consciousness, [111] what is developed [from the consciousnesses 
and the thought-concomitants], [iv] what is the modalities [of the preceding 
categories], and [v] what is the true nature [of the preceding four categories]. 


All these dharma-s are not apart from consciousness and are summarily 
designated as “vijfiapti”. The word “mdatra” merely excludes riipa, etc., which 
are held by the ignorant as definitely existing and truly apart from conscious- 
ness. 


If one understands in this way the meaning of the doctrine of vijfiaptimatrata, 
one will be able to be well equipped, without topsy-turviness (aviparyasta), 
with the requisites for the swift penetration into dharma-Sunyatda and attain 
supreme enlightenment, and uplift sentient beings from samsdara. Such an end 
cannot be accomplished by those who totally deny each and every existent, 
wrongly apprehending sinyatda and contradicting scriptures (Ggama) and logical | 
reasoning (yukti). Hence, one should definitely believe that all is mere-cogni- 
tion.”” 


The universe, called the receptacle-world (bhajana-loka), which sentient beings 
inhabit, is also vijfaptimatra. Although we collectively experience it in the same 


58 Bhikkhu KL Dhammajoti: Introduction to the Cheng Weishi Lun 


or similar manner, and as existing objectively outside us, it 1s, in actual fact, 
manifested individually from the common seeds (4£4¢H i; *sadhdarana-bija) — 
effectuated by collective, or more correctly, common karma’ — within each 
inhabitant’s Glaya-vijidna. CWSL explains this with the simile of lamps: 


Although [the consciousness] of each of the sentient beings develops in an 
individually distinct manner, the image [so developed] is mutually similar and 
occurs in the same locality. This is like the case of a multitude of lamps — the 
illumination of each of which pervades [the same locality] — appearing as if it 
is a single illumination.” 


This is not to say that the inhabiting sentient beings collectively project a sin- 
gle universe. Properly speaking, the common seeds in each individual's con- 
sciousness mature into an individual universe in a similar manner — hence a 
proposition within the scope of vijnaptimatrata. However, as Kuiji explains, 
such “common fruits (46.8; *sa@dharana-phala) [from common seeds], existing 
as they do in the same locality, do not impede one another.””? He elaborates 
further: | 


It is understood that “vijfiaptimatra” signifies that what is developed by each 
individual is individually distinct. However, [since the image of the universe 
developed from those seeds] entails similarity and shared experience, [these 
seeds] are said to be “common”. In reality, it is not the case that what is de- 
veloped by [the consciousness of] oneself can be experienced by others [with- 
out a process of development in their own consciousnesses]. For, if it were 
capable of being so experienced, one must call it a case of taking a dharma 
outside the mind as cognitive object! Rather, [what happens here is that,] this 
thing [developed by the consciousness] of mine serves as condition of domi- 
nance (adhipati-pratyaya), enabling a multitude of people [— each, relying on 
this, through a process of developing a similar image in his own conscious- 
ness —] to experience it in a common manner. Hence, they are said to be 
“common”. 


For Sarvastivada Abhidharma too, the universe is the result of the inhabitants’ 
collective karma. But, not being a vijfaptimatratd doctrine, it importantly dif- 
fers from CWSL in teaching that the universe is a collective contribution: all 
inhabitants, by virtue of their collective karma, experience one and the same 
universe. It further stipulates that since it is not a karmic result specific to a 
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single individual, it is not called a “retribution-fruit” (vipdka-phala), but a “fruit 
of dominance” (adhipati-phala).”° 


The Shuji discusses a few issues related to the above CWSL doctrine. One is: 
In the lamp analogy, how can it be ascertained that each lamp is distinct, and 
is it not a case of a multitude of lamps combining into a single illumination? 
The main part of the answer is that: this can be ascertained since, when one 
lamp is removed, the illumination is still pervasive. Moreover, the individual 
illuminations mutually penetrate without impeding one another; this is why 
they are perceived as if they were a single illumination.” 


This leads to other questions. For example: 


If this is the case, then why — just as the trees and stones [developed] in a 
person’s mind are mutually separated, being obstructive (sapratigha) dharma-s 
— is it that the mountains, rivers, the earth, etc., developed [in the conscious- 
nesses] of each of a multitude of people, reside in one and the same place with- 
out impeding one another? 


Answer: Because karma-s are either similar or dissimilar. — [What is devel- 
oped in the consciousnesses of a multitude of people by virtue of their com- 
mon karma-s that are similar is mutually non-obstructive. The trees, stones, 
etc., which are developed in an individual’s consciousness from his own kar- 
ma-s that are dissimilar, are mutually obstructive.] ...”” 


Another related issue discussed in CWSL is as follows: When the receptacle- 
world is about to disintegrate when no sentient being remains therein, or, at the 
commencement of its formation when it is not yet inhabited, whose retribution- 
consciousness (vipdadka-vijfidna) is it that develops the receptacle world? The 
answer is that, even in such situations, the receptacle-world would still continue 
to exist as an image developed in the consciousnesses of other sentient beings 
residing in other universes, belonging to the same evolutional stage (bhumi) 
— e.g., the consciousnesses of other beings of the kama-dhdatu stage, though 
residing in some other universe, can develop an image of the kama-dhatu of this 
universe. The reason is as follows: 


A land (receptacle-world) is developed in order to serve as support and means 
of subsistence (428; *paribhoga) for the material body. Thus, [the conscious- 
ness of a sentient being] will develop [as an image of a land] if that [land] 
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can serve the [sentient being’s] body as a support and means of subsistence. 
Accordingly, even if [a sentient being] is born at a specific evolutional stage 
[of, say kama-dhatu,]| in another land (universe), his consciousness can still 
develop into [an image of that corresponding stage of] this land.” 


In this connection, Zhizhou, a grand pupil of Kuiji, discusses an interesting 
issue that serves as an interesting illustration of the type of inter-subjectivity 
envisageable in the vijfaptimatrata doctrine which permits common experiences 
based on common developments of many sentient beings’ consciousnesses: 


Question: Consider the case of a tree, commonly developed (4£*) by sentient 
beings, being cut down by a single sentient being for his use. Is [this tree] one 
that has been developed by his own [consciousness] or one that has also been 
developed by others’ consciousnesses? 


If it is one that has been developed from his own [consciousness] alone, then 
what has been developed from [the consciousnesses of] others should still re- 
main alive (intact) — but then why is the tree [now] seen? 


If it is one that has also been [commonly] developed from others’ [conscious- 
nesses], then why is it said to be vijnaptimatra [— being clearly a case of the 
existence of an object outside one’s own consciousness]? 


Answer: Trees, etc., being produced from common seeds, are all mutually 
conforming, mutually augmentative (¢77HMallq > 4 3422). That which has 
been developed from [the consciousness of] a given sentient being serves 
directly (saksdat) for him as a cognitive object. That which has been developed 
from [the consciousness of] another constitutes a condition of dominance 
(adhipati-pratyaya) for that which has been developed from his own [con- 
sciousness]; it [thus] also serves remotely as a cognitive object. Taken together, 
their mutual relation is thus: what is [developed from] one’s own [conscious- 
ness] is that which 1s conformed to; what is [developed from] another’s [con- 
sciousness] is that which conforms to. When what is conformed to 1s absent, 
then what conforms to also comes to cease accordingly. Hence, the case of the 
destruction of a tree is also vijfaptimatra.” | 


Not only is the universe, which is experienced by us, vijfaptimdatra, but all the 
pure lands of the Buddhas too are development of their knowledges (their pure 
consciousnesses) — and hence not outside the mind. Moreover, the practi- 
tioners can experience a Buddha in his spiritual dimension and interact with 
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him only when there is a corresponding development in their own conscious- 
nesses as nimitta-bhaga. Thus: 


The pure consciousness associated with [a Buddha’s] GdarSa-jfriana, from the 
time of attaining Buddhood till the end of futurity, continuously develops 
into a pure buddha-land. This results from the maturation of the outflow-free 
(andsrava) causes and conditions for a pure buddha-land, cultivated in the past 
for his own benefits (Gtma-hita). ... 


[A Buddha's] samata-jndna, by virtue of Great Compassion, develops into a 
pure land in conformity to the need of the bodhisattvas abiding in the ten 
bhimi-s. This results from the maturation of the outflow-free causes and con- 
ditions for a pure buddha-land which were cultivated in the past for others’ 
benefits (para-hita). ... 


[A Buddha's] krtyaGnusthana-jnana, by virtue of Great Compassion, creates a 
buddha-land — pure or impure, small or big, subject to modification — in 
conformity to the need of those sentient beings who have not yet ascended the 
stages (bhami-Gkranta). This results from the maturation of the outflow-free 
causes and conditions for a pure or impure buddha-land, cultivated in the past 
for others’ benefits.®° 


The common and non-common developments of mental images in the case of 
the Buddhas, and the type of spiritual interaction between the Buddhas and 
those to be guided (vineya-s; Fit{t) in keeping with the vijfiaptimatrata doctrine, 
is well illustrated in the following description: 


[The sambhogakaya-s and nirmadnakdya-s| with their lands developed by the 
Tathagatas may be either common or non-common, depending on the sentient 
beings to be guided (vineya) by them. 


[I.] Where one sentient being is to be guided by several Buddhas (the vineya 
is common; Fit{t2£%4) [with whom he has been karmically connected and on 
whom he is thus dependent for guidance]: Each of the Buddhas simultane- 
ously develops, in the same location, a body and a land — all resembling one 
another in appearance, mutually non-impeding and comingling to serve as 
condition of dominance (adhipati-pratyaya) which makes the vineya’s own 
consciousness develop [into an image of a particular body of the Buddha in a 
particular land]: He experiences that, in that particular land, there is that parti- 
cular Buddha-body displaying supernormal powers and preaching the Dharma 
for his benefit. 
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[II.] Where numerous sentient beings are to be guided by a single Buddha 
(the vineya-s are non-common; 7 7<#£%4): A single Buddha alone develops a 
body and a land [to be experienced by these sentient beings who have been 
karmically connected with him and hence are necessarily dependent on his 
guidance].®! 


In summary: In keeping with the fundamental Buddhist position that nothing 
arises from a single cause, this vijfiaptimdatrata doctrine of CWSL does not claim 
that there is only a common single consciousness from which everything is 
“developed”. Rather, it teaches that: 


I. 


Il. 


If. 


IV. 


Epistemologically, every act of cognition necessarily involves a cog- 
nitive object in the form of a mental image developed from within con- 
sciousness itself. There is no cognitive object that exists outside con- 
sciousness. 


Ontologically, only mental entities exist. Absolute reality, tathatd, being 
the real nature of consciousness, is also vijfaptimatra. 


Every sentient being is constituted of eight types of consciousness, each 
associated with a set of thought-concomitants (caitta-s). All conscious 
and unconscious acts, together with their experiences of the complex of 
phenomenal activities, ultimately have their sources in the Glaya-vijiidna, 
the most subliminal consciousness. 


The universe in which sentient beings inhabit, although experienced as 
an objectively existing common universe, is, in fact, individually pro- 
jected from the common seeds — collective karma — in each inhabi- 
tant’s Glaya-vijnana. The pure lands of the Buddhas too, are also a de- 
velopment from their pure knowledges (jidna) — hence also in keep- 
ing with the principle of vijiaptimatrata. 

With an articulate theory of the “immediate/direct cognitive object” 
and “remote cognitive object’, a doctrine consistent with vijiaptimatrata 
is developed purporting to explain our common-sense experience of a 
commonly experienced universe of complex inter-subjectivity, as well 
as the spiritual experiences of the interaction between the vineya and 
the Buddhas. 
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Endnotes: 


' The Chinese transliteration is given by Kuijiin his « Baia PR ) T43, no. 1831, 
608c26—27: BY EE 4 JES PEM Rl] & Ee tear SH) EE. ES “RE; Sos 
ME ae 

2 CWSL, 59a17-19. 


Shuji, 237b63-c18. Of these three views, Kuiji discusses the first at relatively greater 

length, possibly suggesting that he himself favours this view. 

4 Shuji, 229a21-26: }RRER, RUTTER: BA ROERR, RE BOERR. BEE - BE, 
RBM AR. BURR; RE De. MM CA, RMR. in Zee, 
pear tess. AIRS, MAREE, SA, Bll) Se LRR. 

> See Selected Works of Lii Cheng. Vol I-V. (Beijing, 1991) BB 229-3 BE, 2931 f. 

6 Shuji, 229c28-230a4. | 

Cf. In his preface to his Shuji, Kuiji speaks of the Trimsikd as being one of the ten 

subsidiaries (Shuji, 229a12—13). 

8 43, no. 1832, 666a26-b10: 

1. FAYEHA FSi Mahayana-satadharma-prakasamukhasatra; 

Fi #824 Pafcaskandha-prakarana: 

Xian-yang Sheng-jiao Lun; 

*Mahaydana-samgraha; 

it Se oa *Abhidharma-samuccaya-bhdasya; 

Madhyanta-vibhaga; 

VimSatika Vijnaptimatrata-siddhi; 

TrimSika Vijnaptimatrata-siddhi; 


CO NAM PR WN 


: Mahdayana-sutralankara; 

10. *Yogavibhdaga. | 

° Shuji, 229b17-19: ERAS +R TD. SERA ED. PSE - , ERS - OB, 
eg A ee ZZ, AMAR. | 

10 Shuji, 231c6—232a6. 

1 (BRU RR a HEE) T43, no. 1831, 608b29-c1l4: WIZE, +R. ... AMR 
ar, WS hem (7 as. KES, BRB. 

12 Shuji, 232a8-12: SQ Ree aE BRB, WA, RS ee. We, FS. 
Apt at, aA; RHR, SAME MEAMILESA. FM, PRR ES, 
SHE AP. 

Bo (KARAS = EAT) T50, no. 2053, 244a7-11. 

4 (REKRAS = BOE ) TSO, no. 2053, 244a7—23. 

1) Cf. Selected Works of Lv Cheng Vol. I-V, 2932-2935. 

16 See also La Vallée Poussin’s discussion in La Siddhi, 416 f. 
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CWSL, 3816-17: cae > oll > Arata). FU RRR. BME. 

TVB: tena trividhena vikalpendlayavijnanaklistamanahpravrttivijnanasvabhavena sasam- 
prayogena yadvikalpyate ... tanndstityatah sa vijnanaparinamo vikalpa ucyate | 
CWSL, 10a17-c12. 

Shuji, 317b30—c4. 

Shuji, 320c20—22. 


~ CWSL, 10b17. | 


CWSL, 10b18-28. 

CWSL, 55al1-12: FUCHE RRR EATS, FUER ASP KR. SE SPER. 
CWSL, 55, a14-15: FIL REPPRKIBIRA, BRAK CRE. BERS REE. 
CWSL, 51a3-16. 

*durbalikarana-vardhana-paravrtti | *upaghata-vardhana-paravrtti (?). The Tibetan 
version of the *Mahdadydana-samgraha gives “‘nyam cung bar byed cing rgyas par gyur pa’. 
La Vallée Poussin’s La Siddhi suggests “balodghdata-prabhavavardhana-paravrtti’’. 
CWSL, 54c1—22. Sthiramati’s TVB enumerates only two types of aSraya-paravrtti, 1.e., 
sottara and niruttard, apparently corresponding to the hina- and vipula-GSrayaparavriti 
here. | 


CWSL, 54c18-22: BAR > FEAF. AF hike > BABE. +e ARIK ° 
Riga A> SRP Ate > TR LEER > AB, BRA. 
CoO re AK, $e Se. 

CWSL, 54c16-18: F538, sa — Fe fiz. BOK AF, RETR. MERE EE, 
(ate, BARR, FBHRE, BPA. 

Shuji, 593c15c—16: SRR REA, HE SS, 

CWSL, 51a20-21: Zi — eR? FAH, (E+ BST, BES, B+. 
— FRR ER, HA Ta 

CWSL, 55b16-19. 

This is a probable reading of Xuanzang’s translation. The Tibetan seems to mean: “It 
has as its characteristic the asraya for both the abandoning of defilement and the non- 
relinquishment of samsara, viz, the GSraya-paravrtti.” 

* Mahayana-samgraha (G. Nagao’s edn): spong ba’i khyad par ji Itar blta zhe na | byang 
chub sems dpa’ rnams kyi spong ba ni mi gnas pa’i mya ngan las das pa gang yin pa’o 
|| de’i mtshan nyid ni | gang nyon mongs pa yongs su btang ba dang bcas pa | ’khor ba 
yongs su mi gtong ba’i gnas te gnas gyur pao || de la ’khor ba ni gzhan gyi dbang gi ngo 
bo nyid de kun nas nyon mongs pa’i char gtogs pa’o || mya ngan las das pa ni de nyid 
rnam par byang ba’i char gtogs pa’o || gnas ni de nyid gnyi ga’i char gtogs pa ste | gzhan 
gyi dbang gi ngo bo nyid do || gzhan gyur pa ni gang gzhan gyi dbang gi ngo bo nyid 
de nyid kyi gnyen po skyes na gang kun nas ngon mongs pa’i cha ldog cing rnam par 
byang ba’i char gyur pa’o || 

Cf. T31, no. 1594, 148c13-18. See also Vasubandhu’s commentary, T31, no. 1598, 
434c26—-435a10. 7 
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acitta ’nupalambho ‘au jfidanam lokottaram ca | aSrayasya paravrttir dvidha dausthulya- 
hanitah || 
CWSL, 4b26. 
« Bin dea) T31, no. 1624, 888c17—20: 
AERIS, Amr ae: SPURTE CE RR, Re BEE HK. 


Sane RE, MAA, IE, ABA: PARSE Te RE, RRA; Ase. 

Shuji, 271¢022—272a2: 

a: SLE He TEM. 

LA: BALA RR + ae. BRA A AE : HE, DARREDAA. KAR, Witz 
A Bll eee. UD REIS, TREE, & Pr. TY, EAI CH. HAR, oe 
/\\ Fe il. BEESRE o> Fal] fee FS UB AR, TR RE, A ee. WO RESP... 
AAS ete]? PER HSTE. Elo Sect PT SAK, GPR: (OA HT. MAS: “We 
la]—#H, Aras #RTR”. | 

See CWSL, 40, c19-21: BiFTAKaK, REMC A; BEAL AT ab RAE. BRAT AR, BERK 
BA; BESHAT Rao, INE aC. | 

The 16" century master Zhixu (#7718, 1599-1655) speaks of the difference between 
“carrying through developing it” (bian-dai 77) and “carrying along with it” (jia-dai 
7), and between “substance-form” (ti-xiang #48) and “appearance-form” (xiang- 
zhuang FAK): “When the mila-jrdna (the non-conceptualizing knowledge) takes tathata 
as object, it does so by carrying along with it (#7) the substance-form, which is its 
condition qua object (Glambana-pratyaya). ... When the darsana-bhdga of a sdsrava 
citta-caitta or the andsrava prsthalabdha-jiidna takes an object, it does so by devel- 
oping its form (#4Hiii 4) — whether there is a bimba or not, it is the appearance-form 
[which the cognizing consciousness carries through developing it] that is called the 
Glambana-pratyaya.” ( « BME BLY ) CBETA, X51, no. 824, 402a16—-23: FH 
#8: BR, Be. OR: A, —Atm. GRABBER, EM 
ay He TAM AK, EAT ... At L/D PT a Re BS oo ee, SE Te, TS 
AERA, ERIK, GB. ...) 

yada tv dlambanam jfianam naivopalabhate tada | sthitam vijidnamatratve grahyabhave 
tadagahat || 

CWSL, 49c18-21. 


La Vallée Poussin’s reading (La Siddhi 585 f.) is somewhat different: “Quand le Bodhi- 
sattva obtient, a lendroit de l objet (alambana-artha), le Nirvikalpakajndna qui n’a pas 
dupalabhya parce qu il ne prend pas les nanaprapancanimittas, alors le Bodhisattva ...”. 
CWSL, 49c27—50a4. 


Shuji: 569b24—26: thi, PRR TRE, WP. JE RTE. 
TP BAAR TM RE TR A, ANE | 
Shuji, 500c6—7: #53 all MAR MFR, REDE PT RK. 


Shuji, 500c7-9. 


Shuji, S00c9-12: ee NaS. i, EDR Be. AA, HET, FPA. aE TEESE eR, 
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Pere LO 2 HEAR. BELA -— SR; FERAFEFETH. See also La Siddhi, p. 445. 

It is of course quite possible that he could have orally explained it in such a manner to 
Kuiji privately. 

KL Dhammajoti, “Akdra and Direct Perception: Vaibhasika versus Sautrantika”. In: 
Buddhist Studies (Bukkyo Kenkya), Vol. XXXV, 2007: 23.AAhhhh 


Samghabhadra (T29, 684a) speaks of the insight arising in satyabhisamaya as the Bi. 
ase, 


T27, no. 1545, 219a. 
The names of the three respective masters are specified in Shuji. 
CWSL, 1a14-18. 


Wei Tat, Cheng Wei-shih Lun: The Doctrine of Mere Consciousness (Hong Kong. 1973), 
XlI—X111. 

TVB, 35 f.: tena trividhena vikalpendlayavijnana-klistamanah-pravrttivijndna-sva- 
bhdvena sasamprayogena yad vikalpyate bhajanam atma skandha-dhdatv-dyatana-ripa- 
Sabdadikam vastu tan ndastityatah sa vijfidnaparinamo vikalpa ucyate | asadalambana- 
tvat | katham punar etad vijfidyate tadalambanam asaditi | yaddhi yasya kadranam tasmin 
samagre caviruddhe ca tadutpadyate nanyatah | vijidnam ca maya-gandharvanagara- 
svapna-timiradav asaty Glambane jdyate | yadi ca vijfianasyalambanapratibaddha ut- 
padah spat je evam sati méyadisv arthabhavan na vijdnam utpadyate | tasmat purvakan 
bhavat | ... tasmat adhyaropitariipatvad vikalpasyalambanam asaditi pratipattavyam | 
anena tavat samaropantam parihrtya apavadantaparijihirsaya aha | 

tenedam sarvam vijniaptimadtrakam 


iti | ... yasmat parinadmatmakena vikalpena yad vikalpyate tena tannasti | tasmad 
visayabhavat sarvam vijfiaptimatrakam | sarvamiti fraidhdtukam asamskrtam ca | matra- 
Sabdas tadadhikavisayavyavacchedarthah | 


For Sthiramati’s view, see Shuji, 241b7-9: ZH fs: BARU. STE, i 


at ATA. 
TVB: kathametad gamyate vind bahyenarthena vijiadnamevarthakadramutpadyata iti | ... 
samcitalambandsca paficavijianakayastadakaratvat | ... tasmdd vinaiva bahyendarthena 


vijfianam samcitakdramutpadyate | .. 

KL Dhammajoti, “Abhidharma Debate on the Nature of the Objects of Sensory Per- 
ception”. In: Journal of Buddhist Studies, Vol. X (Colombo, 2012), 204 f. 

TVB: tasmdd vinaiva bahyenarthena vijhanam samcitakaramutpadyate | 

TVB(T): don dam par yod pa ma yin pas ... — They do not exist from the absolute 
point of view. 

TVB: sarvam vijfieyam parikalpitasvabhavatvad vastuto na vidyate | vijfianam punah 
pratityasamutpannatvad dravyato stityabhyupeyam | pratityasamutpannatvam punar vi- 
jfianasya parinadmasabdena jiiapitam | 

TVB: kathametad gamyate vind bahyendarthena vijndnamevarthakadramutpadyata iti | 
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Bhikkhu KL Dhammajoti: Jntroduction to the Cheng Weishi Lun 


bahyo hyarthah svabhasavijnadnajanakatvena vijndnasyalambanapratyaya isyate nu tu 
kdranatvamatrena ... | 

Cf. TVB(T): phyi rol gyi don med par rnam par zes pa nyid don gyi rnam par ’byung 
ba di ji Itar zes par rung she na | phyi rol gyi don ni bdag snang ba’i rnam par zes pa 
bskyed pai phyir rnam par zes pai dmigs pai rkyen du ‘dod kyi byed rgyu tsam du dod 
panima yin de}... 

CWSL, 1a29-b2: S#c8 kis Be — oy. FE UIR KR eR. (RE oD, Wha I. 

Shuji 241a2-5: KSA: TAS BN Bestop, BSA op AE. Dae ee PIE. 
BS LARA bd — a JERR, OK tee. 

For Sthiramati, the two bhdga-s are non-existent, being of the nature of parikalpita. 
Cf. Shuji, 487a8—10: HR S244, S2BLSE. BURA GE, BAe. BGR —48; HAH, BUA 
Pi, Bl amat Aran. KA, SEE EH. 

Cf Shuji, 243b24—26: FH AIBRIRE (HEIL, DORAL ARATE. JERE, WET BR, 
(82 EL EK 7p A ia =. 

CWSL, 1b7-13: AMARA, AHA A; (RS Te, Wea Aa. AeA 
SMA EAWE, HEA TIER BEE; PARE, ea Ay tee. SHEERS TS TT ised, FEA MU. 
PA ak AR DR ex Ec, FE SRE RU, SES ok — 9. EK AN ca TT RIA, META A; 
rinse: (be See Pr AK SS, IN BS eA 


Bee a 5d REHM Ze a FE TD SR BR Ze BU REZ ER. UL NK, ee; Be 
Al— Ly», YE AK SE. BGS EE ee PS 

CWSL, 39c10-14: HERD IE A me? (8 abe ee BLP ee. BB: ... (MOE, he 
oh, 4 St. JEBLRE S. BLP Sa, #8 A Pe. 

CWSL, 39c17-28: SEMERRAL, (Hi — ak? RAS? REE! SUE — ak, BEAL 
HE Be BO) OR SE all? HE A aE ah? (AR AAI OK? 

CWSL, 39c21-28: SERRA (Em? RATA? ee! SSE, BE LEE 
BS PA ER SE a? aE Ae ate ak? (AE AK? MER, BR. MERE: -DARSA 
)\ake TN GDL AT + A 8B Gd + oi ze ll Be KE A BR — RATA, BTA EH, 
Area, =o ik, POE. 

Weak, ASB, MIRA. ES (RRA A, ER AS. 

$5 WE FE ACR, (ERE lS Ae, ROK ZE, EL, RK SE a. GE 
cf RE Ze a, ES GE, BERS. WEE a. 

Shuji, 321b9-11: Aivate+ 78 Ate: —7estH; — FARA. (Aa ET? & APRA. 
(“There are two types of seeds: one, common/shared; the other, non-common/unshared. 
What are common seeds? They are those effectuated by a multitude of people.”’) 


CWSL, 10c14—16: HERA ATS PT 3 ll, TAA TAI, meer SE SR. WOAH, Ba —. 
Shuji: 321¢16: DEREFERR, [a] 2— et, ANP TE. 

Shuji, 321b11-15: BERLA APT 5, 4 Aa: PAAR Se Ae, eR. EGE 
AS, (hae 2. BREA, WBN Beeb EK. A, KIL bik, BARKS 
A, SEH. 
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See KL Dhammajoti, Sarvastivada Abhidharma (Hong Kong, 2009), 426 f. 

Shuji, 321¢18—21. 

Shuji, 321¢21-25: FIR: BR, BMA DER> 4, SATs, Dee AA, 
A RS BS LL AS, AR, ee? BH: SRT > EAM ... 
CWSL, 10c28-llal: Frsé-t, RABE ESCA. BOERS BA, Se Aik. He, 
we AE HTT HH, BC aR PS A UE. 

« BME ata 0 ) T43, no. 1833, 867c13—21: fej: AA0—ty, ATR; — Ala, (KFA 
‘CERF, Ay FES 9? 7A TT? SES: BRA BES, ERO — BAA Bk. Oh Ah: 
AMER? «=: BEBE, THR, BA ae. (RAT Pee, Pe 
BoA; {Ar eee, BS Ar ae te ek, NRA. DE: AAI, {AS II. 


samuccaya and the Yogacara-bhimi (see T30, 597c28-—598a9) in support of his ex- 
planations. 
CWSL, 58b29-c16. 


CWSL, 58c17—26. 


Remarks by the Translators 


After publishing the AbhidharmakoSa-bhasya of Vasubandhu with Motilal Banarsidass 
in 2012, we were requested by Motilal to continue translating and publishing Louis 
de La Vallée’s work within what is now known as The Collected Works of Louis de La 
Vallée Poussin. 


Thus, the AbhidharmakosSa (in 4 parts) will be Volume I of these Collected Works and 
the present Vijfapti-matrata-siddhi (in 3 parts) will be Volume II of the Collected Works. 
Volume II will be followed by three further volumes: 

Volume II: Abhidharma, Yogacara and Madhyamaka 

Volume IV: Tantra — Vinaya — Hastings articles — Buddhist notes; 

Volume V: Miscellaneous writings. 


The Advisory Board for this publication series consists of Ernst Steinkellner, David 
Seyford Ruegg, Lambert Schmithausen and Bhikkhu KL Dhammajoti. 


The General Editor is Gelong Lodré Sangpo. 


In the following, the reader will find a few comments in regard to the three parts of 
Volume II: 


As for part 1 of Volume II, since the AbhidharmakoSa-bhasya and the Vijfapti-matrata- 
siddhi are now included within The Collected Works of Louis de La Vallée Poussin, we 
have requested Professor David Seyford Ruegg to do the honors of writing an intro- 
duction to The Collected Works of Louis de La Vallée Poussin which, of course, would 
be better located in Volume I of the Collected Works. But due to our “belated start’, his 
introduction is now included in our present Volume II. This new introduction covers 
the following topics: 
1. Louis de La Vallée Poussin (January 1, 1869 — February 18, 1938) 
2. La Vallée Poussin as a historian of India 
3. Translation and other work on Buddhist doctrine, ritual and philosophy 
a. Writings destined for an educated but non-specialized public 
b. Specialized later articles and monographs 
c. Engaging with perennial issues in the history of Buddhist thought 
4. Relevance of the present publication | 
Ruegg concludes that La Vallée Poussin’s “contribution to the study of Buddhism can 
be said to have set a standard that has not been surpassed”’. 


V2 Remarks by the Translators 


We have further requested Bhikkhu KL Dhammajoti, who wrote the general introduc- 
tion to the AbhidharmakoSa-bhasya (Volume I), to also write the introduction to the Cheng 
Wei-shi Lun. His new introduction covers the following topics: 


1. Composition of the Cheng Weishi Lun: its background and features 
2. The question of Xuanzang’s contribution to CWSL 
2.1. Xuanzang’s at times interpretive translation of the Trimsika 
2.2. Critical synthesis of Yogacara doctrines, as illustrated in the exposition 
of the bhaga theory 
2.3. Exposition of GSraya-paravriti: Another illustration of syncretic integra- 
tion of diverse Yogacara doctrines to definitively distinguish the bodhi- 
sattva ideal and its path from those of the two yana-s 


2.4. The influence of the Sarvastivada Abhidharma on Xuanzang and his own 
doctrinal contribution 


3. The doctrine of vijiaptimatrata in CWSL. 


The above two introductions are placed at the beginning of Part 1 of Volume II. They are 
followed by the Remarks of the Translators, a list of abbreviations used in our English 
translation, the table of contents of the Vijidapti-matrata-siddhi and the first part of the 
main translation, i.e., the English translation of the Vijnapti-matrata-siddhi by Xuan- 
zang. 


Part 2 of Volume II continues with the second part of the English translation of the 
Vijnapti-matrata-siddhi followed by La Vallée Poussin’s appendix, which in turn is fol- 
lowed by a newly added appendix: One Hundred Dharmas in Yogdacara by Vasubandhu. 
This in turn is followed by La Vallée Poussin’s index which was published in 1948. 
The original index of La Vallée Poussin was completed by Etienne Lamotte but con- 
sists of only a general Sanskrit index plus an index of proper names. Please note that 
we have added many new entries to the original index and enlarged it to a General 
Sanskrit-English Index-Glossary with the hope that it will be helpful to the general 
reader. 


Part 3 of Volume II is entitled: Jools for the Study of Louis de La Vallée Poussin’ Vijnapti- 
matrata-siddhi (Cheng Weishi Lun). Part 3 is entirely the work of Professor Alexander 
Leonhard Mayer. In his Preface he writes: 


The goal of this volume is to make La Vallée Poussin’s translation as transparent 
as possible. In order to allow to unequivocally identify passages and freely move 
back and forth between them, we have adopted the traditional system of internal 
referencing, the “Exegetic Map” (kepan #}A]) (FE) going back to Kuiji and well es- 
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tablished in East Asia. For this Map we have been working on the basis of Saeki 
Join’s F(A SE JBL (1867-1952) Shindd J6 yuishiki ron $e WME (1941), which 
in turn is based on Saeki Kyoguga’s (¢{AIAFE (1826-1889) Kandoé edition (1888). 
This Kando edition is La Vallée Poussin’s master-text. Our Exegetic Map is here 
combined with the parsing of the Cheng weishi lun in Kuiji’s Cheng weishi lun 
shuji ACMERRRVE AL, which is (together with the Yogdcara-bhimi) the single most 
important source informing La Vallée Poussin’s interpretation of the Cheng weishi 
lun. ... 


The present “Tools” volume provides four concordances. The first three use our 
Exegetic Map as pivot. The way how the traditional Exegetic Map works will be 
explained at the beginning of the section (F). 


The first of the concordances (B.) serves the purpose to navigate between the Western 
translations indebted to La Vallée Poussin. 


The second concordance (C.) draws together nine major modern or early modern 
Chinese and Japanese editions of the Cheng weishi lun and the Cheng weishi lun 
shuji in order to allow this present translation to be studied in the context of and 
in conjunction with other scholarly endeavors. | 


The third (D.) concordances the editions of the two main texts used by La Vallée 
Poussin: for the Cheng weishi lun the Kand6 edition and for Kuiji’s Cheng weishi 
lun shuji the Kyoto edition. Both are referenced with the respective Taisho edi- 
tions (T.31.1585, T.43.1830). Additionally, within the translation itself, I have tried 
to identify in the Taish6 edition (to the extent possible) many passages quoted by 
La Vallée Poussin from works in editions no longer widely used. 


The fourth concordance (E.) addresses (to the extent feasible) the issue of La Vallée 
Poussin’s many references to the Abhidharma-koSa-bhasya. 


The corner-stone of this “Tools” volume consists in the Exegetic Map (F) together 
with the arranged Chinese text of the Cheng weishi lun mapped on this Kepan map. 


In the introductory chapter (A.), I have outlined some major aspects of Xuanzang'’s 
life and scholarly career as well as of the place of the Cheng weishi lun within his 
scholarly work and in 20" century East Asia. 


Alexander's work will, of course, be greatly appreciated by scholars, but the more gen- 
eral reader of the translation will also greatly benefit (although maybe more unnoticed) 
since the insertion of the Kepan referencing into the English translation of the Vijnapti- 
matrata-siddhi, as well as the insertions of the countless bracketed Chinese characters 
into the English translation (which were not part of the French translation), allowed our 
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English translation to become much clearer since the reader is now able to trace things 
back quickly to the Chinese terms used in the original Chinese text and to other fur- 
ther clarifying passages within the entire Vijnapti-matrata-siddhi. In other words, these 
tools allow the general reader to be one step closer to the original Chinese text with- 
out having to be able to read Chinese. 


Since so much has already been said in the two introductions by Professor David Seyfort 
Ruegg and Professor Dhammajoti, as well as by Alexander Mayer’s “Tools” volume, 
there is not much need to add more here, apart from a few words about our general 
“translation approach’ and a few words of thanks to people who were instrumental for 
this translation. 


As for our translation approach, it is obvious that any translation within The Collec- 
ted Works of Louis de La Vallée Poussin would need to aspire to stay as close as pos- 
sible, or to be justifiable, in terms of Louis de La Vallée’s thought. On the other hand, 
every translation is of course a translation and there is always some leeway and some 
ambiguity when moving from one language to another, in particular in a situation where 
the French is a translation from the Chinese (Xuanzang). In such a situation, an English 
translation obviously also needs to aspire to stay as close as possible to the Chinese. 
This then obviously sometimes leads to the dilemma of “which master to follow’, i.e., 
La Vallée Poussin or Xuanzang. 


In this context, we must also consider that Western Buddhist philosophy did not stand still 
since La Vallée Poussin. We nowadays also have the advantage of using “electronic 
means’, for example, to quickly search a text to immediately identify the passages 
where a particular term shows up and which could thus be quickly consulted in order 
to clarify a specific issue. | 


Besides these general translation issues and the advance in Western Buddhist philoso- 
phy, we also had to contend with the issue addressed by which Professor Ruegg in his 
Introduction, namely, La Vallée Poussin’s own particular style of translating his “Siddhv’’: 


His later translations — made from Chinese as well as from Sanskrit or Tibetan and 
intended largely for specialists — were written in a “macaronic” style combining 
French renderings with Buddhist terminology in Sanskrit, ... . 


In general, in his translation of the AbhidharmakoSa-bhdasya, La Vallée Poussin pro- 
vides a translated French term for a Sanskrit term at the first occurrence of the San- 
skrit term, but this is often not the case in his Siddhi, where, not infrequently, he uses 
only Sanskrit terms and often, later, he simply repeats these Sanskrit terms without pro- 
viding a translation. In addition, where he uses Chinese transliterations, they are ren- 
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dered in the French (EFEO) transliteration system, which of course makes things dif- 
ficult for the modern reader who 1s not proficient enough with Sanskrit terms or not 
familiar with the EFEO system. 


To solve these issues and to open up the text to a more general readership, we thought 
it would be best to provide the following strategies: 


As for Chinese transliteration, Alexander Mayer transferred all EFEO renderings into 
Pinyin renderings. Alexander also provided the Taisho text references for many of the 
“older” editions used by La Vallée Poussin which are now no longer widely used. 


As for the Sanskrit renderings, in general, we tried translating the Sanskrit terms but pre- 
served the latter in brackets. In addition, we added many of the original Chinese 
terms in Chinese characters. As for the Sanskrit terms, they are often La Vallée 
Poussin’s own renderings based on his sources or are his reconstructions. As for our 
added Chinese terms, they are, of course, based on Xuanzang’s original text of the Cheng 
weishi lun or on the respective works quoted.. 


Thus, in some sense, we made things a little more complex but more precise for scholars, 
on the other hand, we have tried to make the translated text also more accessible to the 
general reader or the non-initiate. 


While inserting Chinese characters into the English translation and in the process of 
proof reading some passages against the Chinese original text, we also noticed that La 
Vallée Poussin sometimes simplified or omitted certain passages or added phrases or 
passages (mostly based on Kuiji’s commentary: Shuji) but did not mark them as inserts. 
We therefore sometimes “filled in’ (using () angle brackets) these simplified or omitted 
passages, or we “bracketed” phrases or passages that La Vallée Poussin added based on 
commentaries. However, we did the latter often only when they were somewhat longer. 


Occasionally, we also noticed that La Vallée Poussin moved an entire paragraph to a 
new location. We took therefore sometimes the liberty to reinsert a paragraph into its 
original location. 


When doing so, we, in general, “footnoted” the “relocation”’. 


Occasionally, we also noticed that “some unintended mishap” must have occurred in the 
French translation. Unless it was too overt, we simply footnoted these “mishaps”. 


In general, our approach mainly was to stay “faithful to La Vallée Poussin’s thought 
and translation, while at the same time “keeping an eye open” for what the original 
Chinese text had to offer. In most cases, these two considerations were easy to com- 
bine. In case we were not able to find a solution, we simply footnoted the issue. But in 
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most cases, the French translation and the Chinese original text were agreeing just fine. 


As for thanking people who were instrumental for this translation, the first thank you 
has to go to my co-translator, Gelongma Migme Chédron. There is simply no way to 
really thank her enough because, without her, this translation would never have taken 
place, since more than ten years ago, I had asked her to provide me with a “draft trans- 
lation” for my own personal use, which she then not only provided within a year, but 
then also proceeded to proof check with the ample and able help of my French friend 
Tsiiltrim Palmo (Danielle Lamoureux) who checked the entire translation against the 
French. 


And, of course, Migme Chédro6n has been an indispensable help to me for over thirty 
years, tirelessly trying to free the world from my “Germanisms”. 


Another person, without whose help this translation would never have seen the light of 
day, is, of course, Alexander Mayer, since without his excellent Chinese linguistic skills 
I would never have dared to undertake publishing an English translation of La Vallée 
Poussin’s French translation from the Chinese. It is somewhat rare to openly and frank- 
ly being able to discuss topics over many years, and this often a few times daily via 
e-mail. As pointed out above, he brought a whole new dimension into this translation 
project. 


Well, it seems that nothing more needs to be said besides thanking our Advisory Board, 
namely, Ernst Steinkellner, David Seyfort Ruegg, Lambert Schmithausen and Bhikkhu 
KL Dhammajoti for words of encouragement at the right time to deservedly honor Louis 
de La Vallée Poussin for his great contribution to Western Buddhist scholarship via 
this publication series of The Works of Louis de la Vallée Poussin, plus Motilal Banar- 
sidass for requesting us to translate and edit his works. 


Lodr6é Sangpo Fall River, January 1, 2016 
(birthday of Louis de La Vallée Poussin) 
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ILJNAPTI-MATRATA-SIDDHI 
The Siddhi of Xuanzang 


Translated and annotated 
by 


Louis de La Vallée Poussin 


Preface 


The treatise entitled Vijiaptimatratasiddhi (T.311585)! is presented in the form of a com- 
mentary on Vasubandhu’s Thirty Stanzas (Trimsika), the latter being published (1925) 
by S. Lévi [Trentaine] with the commentary by Sthiramati. This treatise, translated by 
Xuanzang, has as its authors “Dharmapala and the nine other commentators of the 
Trimsika’; this is the assertion of Kuiji, a disciple of Xuanzang. Indeed, we have a 
compilation from the hand of Xuanzang who, in his own way, has placed into the frame- 
work provided by the 7rimsika extracts from numerous commentators of the Trimsika 
(Dharmapala, Gunamati, Sthiramati, etc.), extracts from numerous treatises of Asanga, 
Dignaga, Vasubandhu, etc., not to speak of the Sutras. Xuanzang has, in that way, estab- 
lished a “Summary” which until today remained the classical work of the school of the 


1 


Editors: Cheng weishi lun ficERKa, Vidyamatrasiddhi(-Ssastra). Compiled by the Bodhi- 
sattva Dharmapala and (nine) others. Translated by Xuanzang X42, A.D. 659, of the 
Tang dynasty, A.D. 618-907. 10 fasciculi [juan]. This is the famous commentary on the 
TrimSika (T.31.1586), but the Sanskrit text is said to have consisted of ten commentaries 
on the same text, by as many authors. This translation is an abstract of the ten commen- 
taries mixed together, which was made by the translator, Xuanzang. See the preface 
by Chen Xuanming }{ HH, a contemporary of the translator. “In the Tibetan Catalogue, 
Cheng weishi lun (T.31.1585) is said to agree with the Tibetan version, but the latter is 
not found.” Cf. Katyuan lu (7.55.2154.0609b08). 

Weishi sanshi lun song MEG — + OH (T.31.1586). Composed by the Bodhisattva Vasu- 
bandhu. Translated by Xuanzang, A.D. 648, of the Tang dynasty. 6 leaves. It consists 
of 30 verses explained in Cheng weishi lun Wy MERKGm. It agrees with Tibetan. Cf. 
Kaiyuan lu (T.55.2154.0609b05). 
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“Dharmalaksana’, the Hosso-shu school G48%), the Vijhanavadin or “Idealist” school. 
— The Siddhi 1s, for this school, what the Abhidharmako§Sa is for the Sarvastivada school. 
Moreover, it depends closely on the KoSa, being only a new interpretation of the “facts” 
studied and classified in the KoSa. 


Kuiyi #23 (632-681), one of the great disciples of Xuanzang, has written an extensive 
commentary on the Siddhi, the Cheng weishi lun shuji BCMERRER AAC (T.43.1830) which 
is as important for the doctrine as it 1s for its history. Several Chinese and Japanese 
scholars have added glosses. The recent edition, [1.e., the 1888 edition] of Saeki Kyo- 
kuga 4 (AvHFE (1828-1891) (in ten fascicles [juan]) contains the best of these notes and 
—without dispensing the translator from the reading of Kuiji and the many sources of 
Xuanzang—has rendered him the greatest of services. 


The book, which is a commentary on the Trimsika, 1s not divided into chapters. Never- 
theless, various parts of unequal length can be distinguished in it: 


1. Refutation of the false doctrines on the self (@tman) and dharmas by non-Buddhists 
and by the Little Vehicle; 


2-4. the three kinds of cognition (vijfidna): store-cognition (Glaya-vijfidna), cogitation 
(manas), the six cognitions (vijiadnas) of the Little Vehicle; 


5. the vijnapti-matrata; 

6. causality; 

7. the three natures and the threefold emptiness; 
8 


the path of salvation and buddhahood. 


AKB 
AKBh 
AKB(C) 
Anguttara 
BEFEO 
cf. 

Chin. 
CWSL 
Digha 


Douze Causes 


e.g. 
E.R.E. 
etc. 

F 

f. 

ff. 

fn. 

1.€. 
JPTS 
JRAS © 
Kando 


Lanka 

LVP 
Madhyanta 
Majjhima 
Milinda 
MS. 

MVS 
Muséon 


Nirvana 
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Abbreviations 


AbhidharmakoSa-bhasya 

Abhidharmakosa-bhasya 

Abhidharmakosa-bhasya (Chinese edition, T.29.1558) 
Anguttara-nikdya 

Bulletin de Ecole Francaise d’Extréme-Orient, Paris 
(Latin: confer) compare 

Chinese 

Cheng weishi lun 

Digha-nikdya 

La Vallée Poussin: 

(Latin: exempli gratia) for example 

Hasting’s Encyclopaedia of Religion and Ethics 
(Latin: et cetera) and the rest 

French page number 

following 

following (several) 

footnote 

(Latin: id est) that 1s 

Journal of the Pali Text Society, London 

Journal of the Royal Asiatic Society of Great Britain and Ireland, London 
Saeki Kyokuga’s 4c {H/H#E Kando edition [Kandéd zoho J6 yuishiki 
ron 75 2538 8 DUE aka] (1888-1890) 
Lankavatdra-sitra (T.16.0671; T.16.0672) 

Louis de La Vallée Poussin 

Madhyanta-vibhaga 

Majjhima-nikaya 

Milinda-parha 

manuscript 

Madhyanta-vibhadga-Sastra 

Le Muséon (Revue d'études orientales) 

La Vallée Poussin Nirvana (1925) 
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Pp. 

I. 
Samgraha 
Samuccaya 
Samyutta 
Shuji 
Siddhi 


Tib. 
Trentaine 
Trimsika 
V. 
Vibhasa 
Vikhyapana 
Visuddhi 
VimSatika 
vol. 
Vyakhya 
Vyutpatti 
WOG 


YBh 
ZDMG 


Abbreviations 


page 

pages 

recto 

Mahdayana-samgraha 

Abhidharma-samuccaya or Samuccaya-Sastra (T.31.1606) 
Samyutta-nikdya 

Kuii's Cheng weishi lun shuji (7.431830) 


Vijnaptimatratasiddhi — La Siddhi de Hiuan-tsang. Traduite et anno- 
tée par Louis de La Vallée Poussin (1928). But see also Symbols and 
Customs, 1.e., when Siddhi is joined with a French page number. 


Sanskrit 

Taisho edition (1924-1932) 

Tibetan 

Trimsika, with Sthiramati’s commentary, S. Lévi (1925) 

Thirty Stanzas of Vasubandhu, basis of the CWSL 

verso 

Maha-vibhasa (T.31.1545) 

Xianyang shengjiao lun (T.31.1602) 

Visuddhimagga by Buddhaghosa 

Weishi ershi lun (T.31.1590) 

volume 

Sphutartha AbhidharmakoSavyakhya by YaSomitra 

Maha-vyutpatti 

Sphutartha AbhidharmakoSavyakhya by YaSomitra. Edited by Unrai 
Wogihara, Professor of Sanskrit in Taish6 College 
Yogacara-bhimi-Ssastra (T.31.1579) 

Zeitschrift der Deutschen Morgenldandischen Gesellschaft, Leipzig, later 
Wiesbaden. 


(#XXXX) 


Siddhi F 2 


small caps 
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Symbols and Customs 


new insert based on Chinese text 


throughout the translation, the original French page numbers are inser- 
ted into angled brackets, e.g., <35> referring to page 35 of La Vallée 
Poussin’s French translation of the Siddhi 


throughout the translation, the Kando page numbers of the CWSL 
are inserted into curly brackets: {...}: e.g., {3/3r.} for juan 3, page 3, 
recto; or {4/5v.} for juan 4, page 5, verso. 

square brackets indicate text added either by LVP or the translators/ 
editors. 


round brackets indicate text added either by LVP or the translators/ 
editors. 


we have divided the whole text of the CWSL into exegetic steps, from 
#0001 to #3400. This division (kepan €}¥!)) is based on the Shindo edition, 
which ultimately goes back to Kuijis Cheng weishi lun shuji (7.431830). 


references to, e.g., #1061, point either to a topic discussed within sec- 
tion #1061 or to a topic discussed from section #1061 


this sample reference refers to LVP’s commentary to the CWSL on 
French page 2 of La Vallée Poussin’s French translation of the Siddhi, 
1.e., In general, not to the translation of the CWSL itself. 
throughout the translation, small-capped text indicates terms from 
Vasubandhu’s root stanzas and generally indicates the beginning of 
Xuanzang’s discussion of these terms, which Xuanzang, in general, dis- 
cusses according to the sequence of occurrence. 


Sarvastivada Abhidharma, 2009: 129 — this example book reference refers to page 129 


AKB ui, F 240 


AKB 30/7v.10 


YBh, 54 
T.43.1830.0233a19 


of Dhammajoti’s book Sarvastivada Abhidharma, published in 2009. 
this example refers to the Abhidharmako§Sa-bhasya, chapter 11, French 
page number 240 

this example refers to the Kand6 edition of the AbhidharmakoSa-bhasya, 
juan 30, page 7 verso, line 10 

this example refers to juan 54 of the Yogacarabhiimi-sastra 

this example refers to Taisho volume 43, number 1830, page 233, col- 
umn a, line 19 
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Treatise Demonstrating Vijnapti-matrata 


by 
Xuanzang (2) 


I STANZA OF HOMAGE 
#0003 
Fa MERE ° GAS 
KG iat + FSRaA ATA 
I pay homage (##7) to the [noble] beings who are completely (3) or 
partially (4}) purified (#47) in vijfiapti-matrata (HERVE). 


For the benefit and happiness (#!/4%) of sentient beings (#47), I will 
explain now what has been said (#4 Fe (Rit). 
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La Vallée Poussin comments: 


I. At first sight, we understand: “I pay homage to the [noble] beings in whom 
vijnapti-matratd is completely or partially purified”. But according to the glosses of 
Kuiji, Shuji (1A/17r.2, 21r.4-5), the word vijfapti-matrata is in the locative, the word 
“purified” is in the dative. 


A. Vijfiapti-matra = “merely vijfapti’’. All things (dharmas)—real (e.g., color), 
fictive (e.g., pitcher), imaginary (e.g., a second moon)—are only mind: vijfapti or 
vijfidna or citta. This is the thesis of our book which is entitled: Vijfapti-mdatrata- 
siddhi, “demonstration of the fact that all things are merely vijfiapti, demonstration 
of the quality (-td) that things have of being vijfiapti-matra’’. 


B. But vijfapti-matrata also means “the nature of that which is merely vijfapti, 
the nature of the mind”. This “nature’—called bhiita-tathatd (something like “true 
essence” [or “true suchness”]; zhenru #41) and dharma-dhatu (for more precision, 
#0326, #2853)'—is, as one might say, the “substrate” of the mind (and where every- 
thing is mind or development of the mind): this nature is perfectly pure among 
buddhas who have cast off all the hindrances (avarana) that prevent the seeing of 
true suchness (bhiita-tathata); it is partially pure among bodhisattvas (and arhats). 
— One could say that the buddhas and bodhisattvas are purified in true suchness, 
1.e., are purified in the absolute and direct knowledge they have of bhitta-tathata- 
vijnapti-matrata.* 


Editors: We have divided the whole text of the CWSL into exegetic steps, from #0001 
to #3400. This division (kepan #+#!]) is based on the Shindo edition, which ultimately 
goes back to Kuyi's Cheng weishi lun shuji (7.43.1830). A more detailed explanation 
will be given in Vol. 3 (“Tools”), p. 1350. 
Editors: Since in our translation, we leave vijnapti-matra and vijiapti-matrata mostly 
untranslated (as does La Vallée Poussin), we add here Kuiji’s (T.33.1710.0526c05) expla- 
nation of the notion of vijfapti-matra "ERX (translation by Alexander Mayer): 
“Sole” (matra "£) serves the purpose of negatively excluding (#) that there are 
grasped (Fit) [phenomena] such as selfhood and dharmas existing apart from the 
mind ("= +73 HEAT AIA BED i A). 
“Cognitive framing” (vijfapti #%) serves the purpose of positively declaring (#) 
that the nature of dharmas (74'£) [as arising according] to causes and conditions 
is not apart from the mind (MS -ABRABIE A TEED). 
Thus, by the name “sole cognitive framing” ("fEi%) is shown that dharmas apart 
from the mind definitively do not exist FA-KREDIREIER- 4% AMER), but this is 
not to say that everything is solely one conscious mind (4£—i-L»), without there 
being anything else such as “a friend in the good’, “a friend in the bad’, the diverse 
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II. It is likely that the Sanskrit stanza allows only one interpretation of the first 
two quarter-verses (pddas); but the Chinese commentators differ over their meaning 
as follows. 


A. The author pays homage [1] to dharma only, [ii] not to persons (pudgalas) (Kuiji, 
Shuji 1A/16r. [T.43.1830.0232c08]). 


i. Dharmas of two kinds: 


1. the dharma which is teaching (desand-dharma #0); 
2. the dharma as <2>° “principle” (dharma-naya ¥2£).‘ 


li. The stanza speaks of complete[ly purified] and incomplete[ly purified] persons 
(pudgalas), but it has in mind only the teaching of the dharma (or vijfiapti-matrata) 
and vijnapti-matrata itself (vijnapti-matrata-naya) which are proclaimed and rea- 
lized by two kinds of persons (pudgalas), i.e., (1) complete[ly purified] saints and 
(2) incomplete[ly purified] saints. - There occurs no homage to [such] persons be- 
cause the buddha(s), as well as their disciples, arise from the dharma. 


B. Homage [i] to persons (pudgalas)—{11] not to dharma. This is proved by the 
Sanskrit syntax. — The persons are two: Sakyamuni and Vasubandhu, i.e., the author 
of the Trimsika, of which the present work is the commentary (Kuiji, Shuji 1A/16v.8, 
T.43.1830.0232c18). 


C. Homage [1] to dharma and [ii] to persons (pudgalas) (Kuiji, Shuji 1A/17r.8 
[ T.43.1830.0233a06]): 


1. By dharma, we should understand true suchness (bhitta-tathatd, that 1s to say, 
vijnapti-matrata), which is the “intrinsic nature” (svabhava, the “substance’”’) of 


fruits and causes, the ultimate and the phenomenal, the true and the ordinary (JE# 
— FT) — i La BE FRE RY) BS ACE A ae OR on A A  ). 
3 Editors: Throughout the translation, the original French page numbers will be inserted 
into angled brackets, e.g., <35> referring to page 35 of La Vallée Poussin’s French trans- 
lation of the Siddhi. 


4 naya, hypothetical translation of /i ##, a difficult word to translate; there is nydya, 

yoga, yukti. I prefer naya in accordance with the expression prajnd-pdramitd-naya 
(principle of the perfection of understanding). 
Later, 1.e., Siddhi F 2, I will mention the same Ji as the first term of a composite “Ji- 
dharma” and “li-dharma-kaya’”’. — As we will see at #3351, the li-dharma-kdya is not 
named in the description of the bodies of the buddha, but the “self-nature”-dharma- 
kaya (svabhadvika-dharma-kaya) of this description (which is true suchness [bhita- 
tathata|, of which the dharma as teaching is the outflow [nisyanda]) is indeed our li- 
dharma-kaya, not distinct from li-dharma. 
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all things (dharma). 


ii. The completely and partially pure persons are the [noble] beings who “realize” 
(saksatkar, etc.) the intrinsic nature of the true suchness of vijnapti-matratd (vijnapti- 
matrata-bhita-tathata-svabhava). 


It is fitting to pay homage to these persons as well as to dharma; because, if dharma 
is the “norm” (see #0018), it is these persons who bring it out. 


D. Homage [i-i11] to the three jewels (ratna) (Kuiji, Shuji 1A/18r.3 [T.43.1830.0233a09]): 


1. The “completely purified” are the jewel of the buddha (buddha-ratna), 1.e., the 
buddhas or tathdgatas who “realize” the dharma, who teach vijfiapti-matrata cor- 
rectly. 


li. The “partially purified” are the jewel of the community (samgha-ratna). 
il. As for the jewel of the dharma (dharma-ratna), it is vijnapti-matrata itself. 
However, to the three traditional kinds of dharma (T.43.1830.0233a10): 


1. dharma which is teaching (desana-dharma #4); 
2. dharma which is path or acquisition (pratipatti-dharma {7); 
3. dharma which is fruit (= nirvana) (phala-dharma &);5 


the [Vijnanavada] School adds: 


4. li-dharma (##), true dharma, dharma in itself, which is the vijfiapti-mdatrata 
or true suchness (bhitta-tathatad E241). 


It is to true suchness that the author pays homage: (1) if the other three dharmas 
exist “in actuality’, it is because true suchness is “‘realized’’; (2) it is the very nature 
of the other three dharmas; (3) it is the root of the saints of the three vehicles. 
However, in naming vijfiapti-matrata-bhita-tathatad (“KE 20), which is “root” 
(AX), we are also naming the three other dharmas which are “branches” (7). And 
again, vijnapti-mdatratd 1s, at the same time: 


1. dharma which is teaching (desana-dharma #Q), because [vijfiapti-matrata] is 
“that which manifests” (the /i-dharma-kaya manifests the teaching); 

2. dharma which is path or acquisition (pratipatti-dharma {J}), because 
vijnapti-matrata 1s “that which makes one achieve’; 

3. dharma which is fruit (phala-dharma §®), because [vijfiapti-matratd] 1s 
“that which is achieved’, namely, nirvana. 


Kuiji examines and resolves six problems (T.43.1830.0233a19): 


AKB 1y, F 78; vii, F 91. 


IL. 
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1. Why are the jewels not named in order? The Chinese stanza puts [1] the vijfapti- 
matrata ("Ea) = dharma, in first place; then [ii] the completely ({#) pure = buddhas, 
[iii] the incompletely (4+) pure = samgha. 


2. Why venerate the jewels at the beginning of the book? (four reasons). 
3. Is one venerating the jewels of one vehicle or of three vehicles? 


4. What are the three jewels? The dharma has been explained; the jewel of the 
buddha is the three bodies of the buddha; the samgha is all the saints (Gryas)— 
with the exception of the Buddha—including the self-enlightened ones (pratyeka- 
buddhas). 


5. Is ita matter of the jewels to be considered in their particular characteristic 
(vyasta-laksana §\\#4) or in their shared characteristic (samasta-laksana #8+4)? 
(Terms explained #2893 in connection with the perfections [paramitas]). 


6. Why venerate only the three jewels? <3> 


Ill. [Xuanzang states:] “I will explain’, literally, “now I will explain”. — According 
to one source (Shuyao, T.43.1831), the author of the stanza is Sthiramati. 


“What has been said”, according to Kuiji: “what Vasubandhu has said’, since our 
book is a commentary on Vasubandhu’s Thirty Stanzas. 


PURPOSE OF THE TREATISE 
1. [According to Sthiramati.®] — Vasubandhu wrote the Thirty Stanzas (TrimSika): 


a. so that those who misunderstand (vipratipanna #&) or deny (apratipanna ) 
the two kinds of emptiness (1.e., the emptiness of the person [pudgala-Ssiinyata] 
and the emptiness of dharmas |dharma-Sinyata|) may acquire a correct under- 
standing (zhengjie iE f¥?; #0071) of them [= period of the path of provision (sam- 
bhdra-marga) and the path of preparation (prayoga-marga)];’ 

b. so that those who possess this correct understanding may abandon the two 
heavy hindrances (#[€) (i.e., the hindrance of defilements [klesa-dvarana ‘Atk ] 
and the hindrance to what is to be known [jfieya-dvarana Fit #0(]) [= period of 
the path of insight (darsana-marga)|; 


c. the two hindrances arise because of the belief in a self (Gtma-graha KA) 


6 — Cf. Trentaine (Trimsikda), with Sthiramati’s commentary, S. Lévi (1925), p. 1 [F 15]. 


’ For the distinction of the periods in the path of liberation and for the disappearance 
or progressive attenuation of the hindrances (Gvaranas), see #2853. 
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and because of the belief in dharmas (dharma-graha {&#h);* thus, the realization 
(saksatkara i) of the two kinds of emptiness, which destroys these two beliefs, 
has the abandoning (|) of the two hindrances as its consequence [= period of 
the path of cultivation (bhavand-marga)); 


d. the abandoning of the two hindrances generates [= moment of the adaman- 
tine concentration (vajra-upama-samadhi)] the two excellent fruits (B52): [1] by 
abandoning the hindrance of defilements from which proceeds rebirth (prati- 
samdhi) (#84 tA ike), true liberation (Ex ##Ah) or nirvana is realized (#);° [ii] by 
abandoning the hindrance to what is to be known (Fk) which obstructs 
understanding (ftf#), great bodhi (maha-bodhi K #2) is obtained (4#).!° <4> 


8 Editors: LVP leaves @tma-graha often untranslated or translates it variously: croyance 
a P Atman (predominantly), croyance a soi, croyance au moi, adhésion 4 I’ Atman, con- 
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cepts de “je”, concept d’Atman, conception d’ Atman, notion d’Atman. 


Likewise, LVP leaves dharma-graha often untranslated or translates it variously: croy- 
ance aux Dharmas (predominantly), adhésion aux Dharmas, concept des Dharmas, con- 
ception de Dharma. 


Likewise, LVP translates graha variously: croyance, conception, concept, prise, adhé- 
sion. 


We will translate graha either as belief or as conceiving or seizing. 


® Editors: Based on the Chinese original text, we will insert into chevrons: (...), any 
words or phrases or passages that were either missed by La Vallée Poussin or not con- 
sidered to be necessary to be translated (i.e., duplications, etc.). At the same time, we 
will use these brackets to provide, as alternatives, a more literal translation of some of 
the Chinese terms. 


Square brackets: [...], are used, as usual, to indicate any additions inserted by the trans- 
lators or editors into the translation which are not found in Xuanzang’s CWSL, reflect- 
ing mostly additions based on Kuiji and other sources inserted by La Vallée Poussin 
himself. Since La Vallée Poussin himself had the custom of not bracketing all his inserts, 
the editors took it upon themselves to bracket them but predominantly only in the case 
of “longer added phrases”. 


in “Heavy hindrances (= f=)” refers to the two dvaranas (hindrances, obstacles, veils): 
1. kleSa-dvarana, 1.e., the hindrance constituted by the “defilements” (klesas); 
2. jnheya-avarana, 1.e., the non-defiled (aklista) error that hinders the seeing of the 
“‘to-be-known” (jfieya), 1.e., true suchness (bhiita-tathatd) or things in their true nature. 
We know that, for the Madhyamikas, jneya-dvarana = “the hindrance which the know- 
able [—admitted as existing—] constitutes”. 
Or else, by “heavy hindrances (Gvaranas) (=2k)”, we should understand the two kinds 
of “belief” (or of conceiving) (grahas). 


#0007 


#0008 
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2. [According to Citrabhanu and other scholars] — [Vasubandhu wrote the Thirty 
Stanzas] for the mstruction of [1] those who wrongly accept (74) the reality of 
a self (atman) and of dharmas, of [11] those who are mistaken (#K) about vijfapti- 
matra, who cannot assimilate the doctrine: “Nothing exists apart from vijfiana’’," 
{1/lv.}!? so that they may penetrate (7) into the two kinds of emptiness (—2£) 
and may know, in full truth (yathad-bhita 401’), the meaning of vijfiapti-matra 
(which is the principle) (2aR##).° 


3. [According to Dharmapala.] — The varieties of scholars who deny or mis- 
understand the meaning of vijfiapti-matra (which is the principle) (HERE): 


a. some think that, like cognition (vijidna #), external objects (bahya-artha 
Ni) are not non-existent (JE##) (Sarvastivadins); 


b. others think that, like external objects (4%), the internal vijfiana (Aj) 1s not 
existent (JE) (Bhavaviveka);* 


c. others think that the cognitions (vijfidnas), despite the difference (4!) of their 
operations (kriyd, vrtti FA), are, in terms of their substance (#2), a single (|=]) cog- 
nition (variety of the Great Vehicle);° 


d. others think that the ‘“‘associates of the mind” (caittas :()F, or “mental fac- 
tors’) are not separate (5!)) from the mind (citta or vijfidna).° 


[ Vasubandhu wrote the Thirty Stanzas (#)] in order to refute (#£) these various 
wrong opinions (#2 #4) about the meaning of vijfapti-matra (ERX), in order to 
obtain (4), in full truth, an understanding (/#) of this beautiful and profound 
meaning (or principle) (22 #2). 


“Heavy” is an epithet for being scorned or being a mistake (?; Fr. mépris). 
According to one authority (Bukkyo Daijiten), the “heavy hindrances” are of three kinds 
(as in AKB, tv, F 201): 
1. kleSa-dvarana, hindrance constituted by the defilements; 
2. karma-davarana, hindrance constituted by action (1.e., the five mortal transgres- 
sions [Gnantaryas] and the ten bad paths of action); 
3. vipdka-dvarana, hindrance constituted by retribution (1.e., the eight inoppor- 
tune births [aksanas]}). 
| There are several interpretations of the axiom: “everything is only vijfapti”’. — See 
below and #2335. 


2 Editors: Throughout the translation, the Kando page numbers of the CWSL will be 
inserted into curly brackets: {...}: e.g., {3/3r.} for juan 3, page 3, recto; or {4/Sv.} for 
juan 4, page 5, verso. 


13 There is vijfiapti-matra-li #2; li must be -naya, as in prajnad-pdramitda-naya. 
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Bhavaviveka (whom we will meet again: #0919, #0375, #2390, #2416) uses scriptural 
statements that are “intentional” (samdhda-vacana), for example, “All dharmas are 
empty”, as an excuse to deny a real nature (dravya-sat) to the mind. He says to the 
Vijnaptimatravadin: “Your internal cognition (vijfidana), like the external object, does 
not exist because, like the external object, you regard it as an object of knowledge 
(jreya)’. Nevertheless, Bhavaviveka does not contradict the middle way (madhyama 
pratipad) because he accepts, on the level of the practical [or conventional] truth 
(samvrti-satya), the existence of external objects. From the absolute point of view 
(paramartha-satya), however, he says (Karatala-ratna, T.30.578) that the conditioned 
(samskrtas) and the unconditioned (asamskrtas) are equally empty (Kuiji, Shuji 
1A/36r. [T.43.1830.0236c08]). 


But there are eight cognitions (vijnanas). — Kuiji (according to Vasubandhu’s Maha- 
yanasamgraha-bhasya [T.31.1596.0285]) cites five scriptural arguments of a bodhi- 
sattva (the first three drawn from Asanga’s Mahadyana-samgraha, T.31.1594.0139a): 


1. the text on “the mind that goes far alone”; Dhamma-pada, 37 (the verse of the 
Samegraha is a combination <5> of archaic quarter-verses (pddas): diramgamam 
ekacaram aniketam guhaSayam | damayan (?) durdamam cittam tam aham brimi 
brahmanam; see glosses below, #2244); 


2. the text on the domain of the sense-faculties and of the mental sense-faculty 
(manas) (with which the sutra of the six animals conflicts, AKB ix, F 243); 


3. the text according to which the six cognitions (vijidna-kdyas) are mental cog- 
nition (mana-dyatana) (AKB 1, F 32); 


4—5. the comparisons of Samdhi-nirmocana, of YBh, etc.: “just as there are many 
images in the mirror, many waves in the sea, in the same way the single cognition 
(vijfidna) ...”’. 


According to the Sautrantikas, there exist only three mental factors (caittas), namely, 
(1) sensation (vedanda), (2) ideation (samjfia) and (3) volition (cetand) (= aggregate 
of formations [samskdra-skandha], AKB i, F 28), since the Buddha taught the 
existence of only five aggregates (skandhas, i.e., matter [rapa], cognition [vijnana], 
the three mental factors). 


Buddhadeva denies the separate existence of the mental factors. He uses the pas- 
sage trika-samnipdatah sparsah [‘‘the meeting of the three is contact’’] (AKB 111, F 97) 
and the passage cittenaiva saddhdatukah purusah samkliSyate (see #1073) as an ex- 
cuse to say that mental factors are activities (karitra) of the mind ... (AKB 1, F 64; 
li, F 150). (Kuiji, Shuji 14/37r.). <6> 
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A. Gi THE BELIEF IN A SELF (ATMA-GRAHA) AND THE BELIEF 
IN DHARMAS (DHARMA-GRAHA)";» 


A.A. Belief in a self (Gtma-graha), #0040 
A.B. Belief in dharmas (dharma-graha), #0082 
A.C. Conclusion; #0363 


#0012 [Question:] — If only vijfidna (#X%) exists, if nothing exists that is separate from 
vijnana, why do ordinary people (7 f#j) and various noble teachings (227%) say 
that the self (@tman) and dharmas exist? 


The stanzas 1—2b say: 


atma-dharmopacaro hi vividho yah pravartate | 
vijfidna-pariname sau parinamah sa ca tridha || 1 
vipako mananakhyas ca vijfiaptir visayasya ca | 2ab 


FENG - RTS - | 
EAR AT SE - UL RE RAMS - |I 1 
ID. 7 USER - | 2ab 


[The notions] of self (@tman #%) and of dharma (7%), [besides being con- 
ceived very differently,] (evolve (#) in a great variety of aspects (ff 
fitH)), [but do not depend on a real self and on real dharmas]. These 
[aspects] are [only] due to [an erroneous interpretation or] a figurative 
attribution ({fxzi) (depending (4K) on) the [twofold] development of 
vijidna (RFR BE). 


This title, it seems, is suitable for the first part of the book which contains the commen- 
tary on the first three quarter-verses (pddas) of the first stanza (karika) of the VimSatika 
(Weishi ershi lun, T.31.1590.0074b29): 

vijfiaptimatram evedam asadarthavabhasanat | 

yadvat taimirikasyasat kesondukddidarSanam ||1|| 

(All this is mere cognizing, because the non-existing objects are reflected in it, just 

as somebody suffering from an eye disease sees non-existing hairs, etc.) 
These three quarter-verses summarize the thesis of vijfiapti-matra (which will be spec- 
ified at #2335-#2416); but two words, 1.e., @tman and dharmas, are the pretext for the 
detailed refutation of the incorrect doctrines of self (@tman) and dharmas (#0036-#0375). 
Karikas 1—2b. 
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Lat keh 


The “developing (#é%) vijidna’ is of three kinds only: {1/2r.} 


(1) vijfidna (f#) that is retribution (#224), (2) vijfidna that is called cog- 
itating(-reckoning) (manana A) and (3) vijfidna that is cognizing 
(Y hl, that is, vijiapti) of objects (4%). 


La Vallée Poussin comments: 


Xuanzang translates the first parindma [of the kdrikd] in the passive, shi suo bian 
aux Ft, “that which is developed by vijfiana’”’, i.e., being the development of vijriana 
(vijfiadnasya parinamah); he translates the second parinama in the active, neng bian 
shi FE a, Le., “the developing vijfidna’’, something like parinami vijiidnam. 
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Sthiramati explains parinadma in the sense of “transformation”, “modification”, 
anyathatva, 1.e., the classical meaning (AKB, Sautrantika theory, 11, F 185) which 
we will encounter again at #0386, #2421: “At the same time as the moment of the 
series, which acts as cause, ceases, there arises an effect-moment different from 
the cause-moment: this is parinadma” (Trimsika [Sthiramati], ed. Lévi, [1925] 
p. 2a [F 16]). 


But the word has a different meaning here. It refers, not to a transformation, <7> 
but to a kind of immediate “procession” by means of which vijfidna, the pure mind, 
does not arise without arising as object and, therefore, as subject: it forms two parts 
(bhagas) which are its twofold development. — See Siddhi F 9 and #0536. 


#0018 The Treatise (#m): 


1. 


Ordinary people and noble teachings say that there is a SELF (Gtman x) and 


DHARMAS** (74%). These are then not, by nature, real things (dravya-sat-svabhdava 
4 '), but only due to (4) “imaginary entities” (or figurative designations) 
({BQ32). 


“Atman” (#%) means ruler and controlling (= 3%).!’ 


Editors: Throughout the translation, SMALL-CAPPED TEXT will indicate terms from Vasu- 
bandhu’s root stanzas and, in general, indicates the beginning of Xuanzang’s discussion 
of these terms, which Xuanzang, in general, discusses in sequence as mentioned in 
the stanzas. 

The prince is independent (svatantra), thus “ruler” (=); he decides and governs (or 
exercises. power), thus “controlling”. The word “ruler” indicates the self (a@tman) itself; 
the word “controlling” indicates the self (@tman) as being active or indicates that which 
belongs to the self. 


Editors: LVP translates: “Atman, c’est-a-dire roi-empereur”’. 


#0019 


#0021 


#0023 
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“Dharma” (%&) means norm and upholding (41.#7).'® 


The kinds of conceiving of self and of dharmas EVOLVE IN A GREAT VARIETY OF 


ASPECTS (4 ff 40 #9): ” 


i. “In a great variety of aspects in terms of self (4tman)” (Fx*#E#EFE) means 
sentient being (sattva 41%), vital principle (jiva fi), etc., stream-enterer (srota- 
Gpanna Fiji), once-returner (sakrd-dgdmin —28), etc. 


ii. “In a great variety of aspects in terms of dharmas” (j&f%#*H) means sub- 
stance or real entity (dravya ), quality (guna {@), karman (2#), etc., aggregate 
(skandha ##), sense-sphere (Gyatana fx), sense-elements (dhatus 5), etc. 


“Evolves” (#1) means that in this way, due to their [specific] conditions, a vari- 
ety of different designations (prajiapti ji) constituting a self and dharmas are 
generated. 


2. Thus, if these different aspects (#474) occur only DUE TO A FIGURATIVE ATTRI- 
BUTION (FH ‘/fizt) [and are designations which do not correspond to things that 
are in accordance with them, then to what do these designations refer,] what 
is the raison d’étre for these designations? <8> 


All of THESE ({%) aspects DEPEND ON THE DEVELOPMENT OF VIJNANA (ff ex FIT 22) 
(vijfiadna-parinama), i.e., on the developed vijfidna which is their support, (and 
are figurative designations (jf i ii)). 


18 guichi LFF. 
1. The etymology for chi #¥, upholding, is old and mundane, Attha-sdlini, pp. 38-40, 
Madhyamaka-vrtti, 304, 3, 457, 1, p. 4. — Puguang: “Carrying its nature: the dharmas 
each uphold their nature, such as, the nature of matter (rupa) 1s permanent and does 
not change’. 
Dharma is explained as upholding or sustaining (vidhdrana), Madhyamaka-vrtti, loc. cit. 
2. The etymology for gui #1, “track” (which is guifan #40, model) is unknown to me 
from any Sanskrit source. 
Kuiji, Shuji (1A/51r. [T.43.1830.0239c05]) explains gui = guifan #8 (i.e., vidhi, model, 
norm, dcara) glossed as: guifan ke sheng wujie #80 5] 4 fi, [“that which norma- 
tively engenders the excellent liberation in sentient beings’’]. 
Puguang (cited in Bukkyo Daijiten, 1590a—b) explains gui sheng shengjie #43 f#% 
“that which models-engenders excellent liberation”. 
Furthermore, the explanation by gui justifies the expressions: the dharma of morality 
(sila-dharma), practicing the dharma, etc. 

'9 Editors: LVP translates here: “idées et noms qui se soutiennent réciproquement” (ideas 
and names that support one another’’). 


#0025 


#0027 


#0028 
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3. VIJNANA (fk) Means cognizing (vijnapti JS Fll).* {1/2v.} 


By vijndana, 1.e., citta , we should (within this treatise) understand mind (citta) 
and also mental factors (caittas :(»Fit), for mental factors are definitively asso- 
ciated (HZ) with vijfana. 


a 


Vijnapti, i.e., the action, the fact of knowing, is the akara, 1.e., the aspect, the mode 
[of operation], the “form” (?) of vijfidna: see #0512. 


4. Development (*) of vijfdana. 
There are two theories. 
a. [According to Dharmapala and Sthiramati.] 


(Development (#*) means) that that which essentially constitutes vijfidna itself 
(axes) (i.e., the awareness-part [samvitti-bhdga]) develops “taking the appear- 
ance of two parts (bhdga)”™ (#{U.\—47) (.e., the seeing-part [darsana-bhdga 
5i5}] and the image-part [nimitta-bhaga *44+]), for these two parts arise rely- 
ing (() on vijfidna itself (i.e., the awareness-part [samvitti-bhdga 4 #)), [like 
the two horns on a cow’s head].° 


It is these two parts that give rise to, that provide material for, the designations 
(ti) Of a self (@tman) and of dharmas, since self and dharmas have no support 
outside of these two parts. 


b. [According to Nanda, Bandhusr1, etc.] 


The internal vijfidna (Wk) develops taking the appearance (#4{\) of external 
things (4}43).° 


a 


On the “parts” (bhdgas), #0535. 


“That which essentially constitutes vijfidna’’, that is to say, the vijfidna-svabhava. The 
text has shiti @i#e = shi de ti HAY He. — According to Dharmapala, it is this “part” of 
vijfdna that is called svasamvitti-bhaga or samvitti-bhdga (zizheng iz) (awareness- 
part, 1.e., the third “part’’, #0540). 


1. Bhdaga (“part’’), in Chinese fen 4}, which also translates pradeSa, anga (e.g., in 
bhava-anga). — But “bhdadga’”’ is justified by the citations (Dignaga) of the Sarva- 
darSana, p. 17 at bottom: jfidna-svaripo ’pi nilakaro bhrantya bahirvad bhedena 
pratibhasate ... tathoktam ... yo ’yam bhago bahir iva sthithah | jidnasyadbhedino 
bheda-pratibhaso ... (also Sloka-varttika, p. 272). 


2. DarSana-bhaga (seeing-part) seems to be the only possible original for jianfen 


Ao. 
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3. Nimitta-bhaga (image-part) for xiangfen #44}. — ““Laksana” has been proposed, 
but “nimitta’’, according to the list of the five dharmas (Lankavatara, pp. 68—69, 
#2754, #2795, <9> according to the glosses that say that xiang #4 is not simply xiang, 
but means xiangzhuang FHiK. 


4. Samvitti-bhdga (awareness-part), according to the indicated source, #0536. 


The tenet of our text covers both opposing theories, that of Dharmapala and that 
of Sthiramati (see #2749). 


Both accept that vijfidna, or the “very nature of vijfidna” (vijndna-svaripa, vijnana- 
svabhava), is samvitti, 1.e., the awareness-part (samvitti-bhdga): this exists because it 
is brought forth by causes (pratityaja; paratantra, as the [Vijnanavada] School says, 
see #2719). 


But the vijidna—except for the case of “knowledge without conceptual figurating 
(avikalpaka)”’, #2927, where there is absolute “adhering” of the vijfidna to its trans- 
cendent nature or true suchness (bhitta-tathatda), #0332, where there is absolute 
equation of subject and object—always develops into a “seeing (part)” which sees 
(i.e., darSana-bhdga) and into an “image (part)” (nimitta-bhaga) which is seen.” 


For Dharmapala, these two “parts” are—like the awareness-part (samvitti-bhdaga) 
—brought forth by causes (paratantra [1.e., “dependent’’]), and are thus real. But, 
in regard to these two “parts”, fools imagine or conceive the notions of object of 
cognition (grahya) and of subject of cognition (grahaka) (= notions of a self [atman] 
and of dharmas): these two notions are imagined (parikalpita) (#2719) and do not 
correspond to anything real (Dignaga’s Madhyanta, YBh, 71).”' 


For Sthiramati (who will be refuted, #0539, the two “parts” are not dependent 
(paratantra), are not real; for their real existence cannot be accepted without con- 
tradicting the doctrine of vijfapti-mdatra; thus, [for Sthiramati, these two parts] are 
imagined (parikalpita). | 


Relying on a passage from the Samgraha (T.31.1594.0138b03; see #0543), Nanda and 
Bandhusri accept only two “parts”, i.e., the seeing-part (darSana-bhdga) and the 
image-part (nimitta-bhdga), both of which are dependent (paratantra). They do not 
speak of the other two “parts” [1.e., the awareness-part (svasamvitti-bhaga) and aware- 
ness-knowing-part (svasamvitti-samvitti-bhaga)|. The image-part (nimitta-bhdga) 1s 


The problem of the “parts” (bhagas) of “pure knowledge”, or knowledge of reality (tattva- 
jfidna), is elucidated in Kuiji, commentary on the VimSatikd (Weishi ershi lun shuji, 4/26v.; 
T.43.1834.1007b) in reference to the knowledge of another’s mind (para-citta-jnana). 

The question of the seeds (bijas) of the two parts (bhagas) is at length examined by Kuiji. 
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dependent (paratantra), [thus real,] but it is the development of the seeing-part. 
Thus, this tenet respects the principle of vijfiapti-matra. — (1) The image-part resides 
within, it is not separate from vijfidna; but false opinion (ruci) takes it to be exter- 
nal (bahirvat) whereas it is internal. Although dependent, it appears similar to the 
imagined (parikalpita). In regard to this image-part appearing similar to an external 
thing, ordinary people and the noble teachings speak of a self (a@tman) and of fac- 
tors (dharmas). — (2) The seeing-part (5,)—as far as it is developing (#{)) appear- 
ing as gradhaka (#ERX, i.e., subject of cognition)—is comprised in the image-part 
(Fe BERRI TE ee). [Kuiji, Shuji 1A/63r./T.43.1830.0242a24, and VimSatikd, 1/16r1; 
#2343. ] 


Sthiramati recognizes only one “part” (bhdaga) as real (paratantra; 1.e., his seeing- 
part [darsana-bhaga] and image-part [nimitta-bhdaga] are imagined [parikalpita]). 


Bandhusri and Nanda recognize two “parts”. 
Dignaga accepts three “parts”. 


Dharmapala accepts four “parts” (see #0535). <10> 


Dream analogy. 


Through the power of the “impressions left in the mind” (vadsana #477, #0408) 
by the figurating (vikalpa 4} %!|)” of a self (Gtman) and of dharmas, the vijiidna, 
at the same time as it arises, develops by taking the appearance (#*{L\) of a self 
and of dharmas.” These images (8)™ of a self and of dharmas, although they 
are in the internal vijfiana (Aix) itself, nevertheless appear,» by the power of false 
figurating (vikalpa), as if they were external (bahya-arthavat). This 1s why sentient 
beings, since beginningless time, conceive (4 Jt-#444) these images that appear 
like a self and dharmas as if they were a real self and dharmas. 


This 1s similar to someone sleeping, when, under the power of a dream, his mind 
appears ({\...37) under the aspect of various external objects, and he imagines 
or seizes (It #44) these images, which are his own mind, to be real external 
objects. {1/3r.} 


22 According to Sthiramati, the figurating (vikalpas 47%'|) of the [first] seven cognitions 
(vijfidnas). According to Dharmapala, the figurating (vikalpas 4} §!l) of the sixth and 
seventh cognitions. 


23 G@tma-dharma-dakaram, G@tma-dharma-nirbhasam ... Gtma-dharmavat parinamati. 
4 xiang *4 glossed by xiangzhuang FHiK. 
25 avabhas, nirbhas. 
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The two truths.”° 


A real self (@tman) and real dharmas in which ignorant people believe (#1) do 
all not really exist (#244). They are then mere designations (prajfapti fiz) 
proceeding from a false opinion (ruci %'s). Thus, it is said that these atman- 
dharmas are (figurative designations (/f)), i.e., relative or conventional truth 
(samvrti). 


But it is different for the internal vijfidna (namely, for the seeing-part [darsana- 
bhaga| and for the image-part [nimitta-bhaga]) as it develops (Fit) as if it were 
a self ({(1#X) and as if it were dharmas ({V\i&): this vijfidna exists as generated 
by its causes (it is dependent [paratantra], #2719), however, without being really 
of the nature (7) of a self and of dharmas. Nevertheless, [this vijidna] appears 
as if it were ({)\#%3H) a self and dharmas. Thus, it is said that it too is (a figura- 
tive designation ({fi)), i.e., relative or conventional truth. 


In other words, “external objects” (444%) are only designations (jf) proceed- 
ing from a false opinion (‘{); thus, they do not exist (4) as the vijfidna does (i.e., 
as seeing-part and image-part); [(external objects) are “imagined” (parikalpita), 
#2723]. 


The “internal vijfidna’ (Aj), on the other hand, necessarily arises (4) due to its 
<11> causes and conditions; thus, it is not non-existent (#£) as the external ob- 
ject; [it is dependent (paratantra)]. 


In this way, we avoid the two extremes of (1) affirmation (samdaropa #434), since 
we do not affirm the real existence of the external object (4%), and of (2) nega- 
tion (apavada #4), since we do not deny the real existence of vijfidna (i). 


The external object (relies on the internal vijfidna (fk Wii) and) exists only as a 
figurative attribution ({f,32) of the internal vijfidna: it is, purely and simply ("), 
“existent from the point of view of the world” (loka-samvrti-sat E{§ #). 


The vijfidna (as seeing-part and as image-part) is what serves as the support 
(AT¢K33) for “these” figurative attributions, (i.e., objects) (3%); thus, it is also 
“existent in real (or ultimate) truth” (parama-artha-sat } 2&4). {1/3v.} 

5. [Why figurative attribution (upacdara) is possible, see #0367. ] 


6. How do we know that there is really no external object, and that only the 
internal vijfdna itself arises as if were an external object (5%)? 


7° See #0415, #0332, #2389, #2765, #2828, for the four conventional truths (samvrtis) and the 
four absolute truths (paramarthas). 
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#0037 Because we cannot establish (4) a real existence either of a self (@tman) or of 
a dharma. 


A.A. 
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Belief in a self (atma-graha)’ 


A.A. Three theories of the non-Buddhists, #0040 

A.B. Three Buddhist theories; #0049 

A.C. General refutation; #0056 

A.D. Various kinds of belief in a self (atma-graha-vibhanga); #0062 
A.E. Refutation of objections; #0077 


#0040 We will examine, in order, the various ways in which a self (@tman) and dharmas 


may be conceived (#0043-#0366). <12> 


A.A.A. Three theories of the non-Buddhists 


#0043 


#0045 


Non-Buddhists have, in short (f§), imagined three kinds of dtman (self). 
First, for the Samkhyas and the VaiSesikas, the self (@tman) is permanent (nitya 
#), universal (vydpaka or sarvagata Ji) #8, according to the school), of the same 
extension (=) as space. In accordance with whatever circumstances (Maj), [the 
self] performs actions and experiences pain and pleasure. 

Second, for the Nirgranthas, etc., the self is permanent in itself but of variable 
extension: depending on whether the body is big or small, it extends or con- 
tracts (4##f), like leather that is made wet or is exposed to the sun. 

Third, for the Pasupatas, Parivrajakas, etc., the self is permanent but utterly 
subtle (or small) (#4f) like an atom (#& fi), moves hidden (7##4) in the body, 
performs actions. | 

[In all, there are five teachers; the ninety other theories” of the self (@tman) come 
down to these three. | 


a. The first [of these three] theories is not reasonable. What are the reasons? 


1. The self, being permanent, universal, of the same extension as space (fiz 2), 
{1/4r.} could not, with reference to the body, experience (42) pain or pleasure. 


2. Permanent and universal, it is incapable of movement; with reference to the 


77 Belief in a self (G@tma-graha), afflicted view of a self (Gtma-drsti), afflicted view of self 
(sat-kdya-drsti) and adherence to the self (atma-abhinivesa), virtually synonyms, AKB 
v, F 15. 

*8 Cf. the various definitions of @tman, Bodhicaryavatara, 1x, 58-60. — Madhyamaka- 
avatara, p. 239. 


*. Kuyji does not provide any details. 


#0046 


#0047 


110 A. On the belief ina self and the belief in dharmas 


body, how would it act? 


3. Is it [1] “common” ([m]) to all sentient beings or [11] “distinct” (4) for each 
sentient being? 


In the first hypothesis, 1.e., “common”, when one sentient being acts, experi- 
ences the fruit of action, obtains deliverance, then all sentient beings would act, 
experience the fruit of action, obtain deliverance: there is a serious difficulty here. 


In the second hypothesis, 1.e., “distinct’’, the selfs (Gtmans) of all beings, which are 
all universal, would interpenetrate (+4 #8): the substance of the self (@tman) would 
thus be mingled (#8 ##). 


Moreover, if the site (2) of all selfs is not distinct, the above-formulated objec- 
tion is not avoided: 1.e., when one sentient being acts or <13> experiences the 
fruit, then all sentient beings would act and experience the fruit. 


Someone might answer: — The activity and the experience (of the fruit of the 
activity) belong to each self separately, (and in this way no such error occurs). 
{ 1/4v.} 


[Reply:] — This is also not reasonable, because, [if all selfs are mingled and re- 
side within one another,] then action, fruit of action, and body are directly con- 
nected (4) with the selfs of all sentient beings. Then it would be impossible that 
such-and-such an action belongs (J) to such-and-such a self (a@tman) and not to 
another [self]. When one sentient being would obtain deliverance, then all sen- 
tient beings should obtain it, for the practiced and realized (bhav, sdksat-kr) 
dharmas (Firté28%&) would be intimately linked (4) to all selfs. 


b. The second of the above three theories is also not reasonable, i.e., does not 
withstand examination. What are the reasons? 


The self (@tman) defined as unchanging (#5 f£),*° cannot, with reference to the 
body where it resides, contract and expand. If it contracts and expands, like the 
wind in a bellows (32%3), it is not unchanging. 


Moreover, (if the selfs would correspond to the bodies, they would be) split up 
(4741) by the multiplicity of bodies, where is then the unity (#3—) [of the self]? 


Thus, this theory is but childishness. 


c. The third of the above three theories is also not reasonable. What are the 
reasons? | 


0 Literally “constantly abiding” (nitya-stha), better “unchangeable” (kitta-stha; P. kiita-ttha). 
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If the self is as exiguous as the atom, how could it, in one moment, fill and move 
(#8 #)) the great bodies [of certain gods: thousands of leagues (in height)]? {1/5r.} 
Supposing that, (even though exiguous,) it moves rapidly in the body, like the 
brand of the fire-brand wheel (alata-cakra jj€é:K ij), and that everything occurs 
as 1f it occupied and moved the body in one moment: this sacrifices the un- 
changing characteristic of the self, (i.e., it is neither one nor permanent,) for that 
which comes and goes is not permanent, is not one. 


AAB. Three Buddhist theories 


#0049 From another point of view, from the point of view of the Buddhist doctrine of 


#0051 


the aggregates (skandhas), the self (atman $<) can also be conceived in three 
ways: 

First theory, [the self is] identical with the aggregates (5/J#4). 

Second theory, [the self is] separate from the aggregates (#E#4). 

Third theory, [the self 1s] neither identical with nor separate from the aggregates. 


a. (As for the first theory, it is not reasonable) to establish the equivalence: self 
(atman) = aggregates (skandhas), (for if the self would be like the aggregates,) 
one ends up denying the eternity (3) and unity (—) of the self. 


Moreover: 


1. Internal (@dhyatmika) matter (ripa) (Wait) C.e., the five sense-faculties— 
is definitively not a real self (atman), for it is extended and resistant (savarana 
4A tt)*! like external (bahya) matter (riipa) (+24) <14> (.e., the body, with 
the exception of the sense-faculties, and the external objects). So much for the 
aggregate of matter (rupa-skandha) of the ten sense-spheres (Gyatanas). 


2. Mind (citta) and mental factors (caittas**) are also not a real self (@tman), for 
they do not continue in an uninterrupted series ({£*H##)* and they depend on 


1 Regarding sdvarana, you zhi’ai @’A i, see #0154. — Nobody maintains that external 
matter (ruépa)—without action and without experience [of the fruit of action]—is the 
self (atman). Thus, we have here a good example. 


2  Le., aggregate of sensation (vedand-skandha), aggregate of ideation (samjid-skandha), 
aggregate of cognition (vijfiidna-skandha), part of the aggregate of formations (samskdra- 
skandha). 

3 The store-cognition (Glaya-vijnadna) is not discontinuous like the other mind (citta) and 
mental factors (caittas), (and this is why it is the object of the notion of “I’’, #1229); but 
it is not a self (Gtman) for it depencs on causes and on conditions. 


#0052 
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their many causes and conditions (1.e., condition qua cause [hetu-pratyaya}). 


3. The other “conditioned [factors]’’, 1.e., the formations dissociated from mind 
(viprayukta-samskaras) (#0215) and the non-informative rupa (avijnapti ripa; 
#0185), are also not a real self (atman), for, (like space, etc.,) they are not, by 
nature, intelligence (bodha-svaripa @.}#).* {1/5v.} 


b. The second theory, (i.e., “the self is separate from the aggregates” (BEZA FX), 
is also not reasonable, for it) clashes with the objection that the self which is sep- 
arate from the aggregates, like space, cannot be either the agent of action (kdraka) 
or the experiencer of the fruit (vedaka). 


c. The third and last theory, (i.e., “the self is neither identical nor separate 
({25E) [from the aggregates], is also not reasonable, for it) is that of the Vats1- 
putriyas.*° — A real self cannot be seen in this alleged entity which, depending 
(upddaya) on the aggregates, would be neither identical with the aggregates nor 
separate from the aggregates, like a pitcher (#1), etc.: the latter is neither iden- 
tical with the clay nor separate from the clay, but, moreover, has only “nominal 
existence” or “existence as designation” (prajnapti-sat). 


Moreover, as one cannot say (avaktavya 7< "J a) that this alleged entity is “con- 
ditioned” (samskrta #4 #,) or “unconditioned” (asamskrta #£4,), <15> so one also 
cannot say that it is a self or that it is not a self. 


4 «Cf. Madhyamakavatara, p. 244. 


3 See AKB ix, especially F 233 (on the meaning of the word updddya) and F 237; 
Madhyamakdvatara, p. 268; Vasumitra, Treatise on the Sects (Yibu zonglun lun, T49.2031), 
which indicates several theories of pudgala (person). — Kuiji, Shuji 1A/66v., has a his- 
torical note on the Vatsiputriyas which does not add anything to his commentary on the 
Treatise on the sects (Yibu zonglun lun shu shuji #235 3 Si aw Ot at ac, X.53.0844). 


We should note that the Vatsiputriya thesis: “neither identical with the aggregates 
(skandhas) nor separate from the aggregates’, does not include a contradiction in 
terms. — The validity of the expression /i ff, “separate” (vyatirekin), is established #0145, 
#0323. 


“Identical” does not conflict with “separate” but with “different” (bie &!|, bhinna). The 
Vatsiputriya asserts that the pudgala (person) is different from the skandhas (aggre- 
gates), as our author asserts that color, etc. (ripa-ddi), is different from the mind (citta, 
vijnana). The Vatsiputriya denies that the pudgala is separate from the aggregates, just 
as our author denies that matter, etc., (ripa-ddi) is separate from the mind. — Like- 
wise, the world is different from Brahman without being separate from Brahman; the 
whole (avayavin) is different from the part (avayava) but is not separate from the parts 
(avayavas). — The relationships of true suchness (bhita-tathata) and the dharmas, of 
the nature-of-things (dharmata) and the dharmas, are more complicated (#0323). 
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(Thus, a real self (atman & ¥X) as conceived [by these theories] cannot be es- 
tablished.) 


General refutation 
1. Against the non-Buddhists. 
[Question:] — Moreover, [i] does the self (a@tman) (that is conceived as a) real 


entity (FAA AB AK 8s) intellectually operate (4 Him) (Samkhya) or [ii] does 
it not intellectually operate (4% EJ&) (Vaisesika)?* 


[Answer:] — In the first hypothesis, (if the self intellectually operates, then) it 
is not permanent, for it does not always (5E—+ F¥) intellectually operate (.e., 
when the qualities [gunas] are not active). 

In the second, (if the self does not intellectually operate, then,) like space (#2£), 
it neither performs actions, nor does it experience the fruit. 


(Thus, both ways to conceive a self (#£) are not established in terms of reason.) 
{ 1/6r.} 

[Question:] — Moreover, [i] is the self (that is conceived as a real entity) endowed 
with activity (sakriya A/F FA)? Or [ii] is this self not endowed with activity 
(niskriya (FFA)? 

[Answer:] — In the first hypothesis, (if the self is endowed with activity, then,) 
like the hand, like the foot, it is not permanent.*’ 


In the second, (if the self is not endowed with activity, then,) like the horn of 
the hare, it is also not a real self. 


(Thus, both ways to conceive a self are not established.) 
2. Against the Vatsiputriyas. 


[Question:] — Moreover, [i] is the self (atman) (which is conceived as a real entity) 
the object of the “afflicted view of a self” (4tma-drsti & &), or [11] is it not the 
object of the “afflicted view of a self’”? [I.e., (1) 1s the object of the afflicted view 


36 The purusa of the Samkhyas (Ka4pilas) is svayam caitanyadtmaka, caitanyam purusasya 
svaripam iti vacanat. — The atman of the VaiSesikas 1s nityah sarvagato ’cetanah, 
cetanayogat tu cetanah (see Bodhicaryavatara, 1x, 60). 

7 The purusa enjoys (bhunkte) but does not act. However, the action of enjoying can be 
attributed to it. The argument is thus valid against the Samkhyas. — The example of 
the hand is valid against the Samkhyas, the example of the foot is valid against the 
VaiSesikas (Kuiji, Shuji 1B/4v.4). 
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of a self dependent on the self (Gtma-pratyaya-visaya) or (11) 1s it not dependent 
on the self? | 


[Answer:] — [In the second hypothesis, ] if the self is not the object of the af- 
flicted view of a self (4X 5A Ft #52), how do you know that there is a real self? 


[In the first,] if the self is the object of the afflicted view of a self, it should be 
that the view of the existence of the self would not belong to the upside-down 
views (viparydsa A fz), like the mind that is aimed at a real thing (color, etc.) 
does not belong to the upside-down views, (for then the view of a self would 
be knowledge of what really is).* 


If that is the case, how can a Buddhist [like yourself] maintain that the self 
exists? [Indeed,] authoritative scripture (4_ptagama = 7) condemns (8%) the af- 
flicted view of a self (atma-drsti #5), {1/6v.} praises (4424) non-self (nairatmya), 
says that by seeing the non-self one realizes (2) nirvana (188), that through the 
belief in and adherence to the self (atma-abhinivesa #\% 4% 51) (one becomes 
submerged (7) in) samsdra (425). 

How can one assume that by a false view (mithyd-drsti # §,)—as would be the 
negation of the self in your tenet—one realizes nirvana? Or that by a correct view 
(samyag-drsti iE. &,) (one becomes submerged (7777) in) transmigration, [i.e., 
samsara|? <16> 


Moreover, the following reasonings should be laid down: “None of the af- 
flicted views of a self (Gtma-drsti) take a real self for their object (lamb Fit#&) 
because they take an object (salambanatvat), just as when the mind takes an 
object other [than the self] (207 LD), e.g., color, etc.”.”° 


And in the same vein: “The object (Glambana Fir#) of the afflicted view of self 
(<& F) is certainly not a real self (#{4K) because [this object], like any other 
dharma (20 Pr BRI), 1s an object (Fitz). (See #0112; #0343.) 


We can conclude that the afflicted view of a self does not take a real self for its 
object but just the aggregates (skandhas) that are the development (parindma 
tH) of the internal vijfidna (Wak). In conformity with the false opinions (ruci 
% lf) specific to each individual, the afflicted view of self interprets (parikalp 


38“ But the afflicted view of self (@tma-drsti) is the fourth upside-down view (viparyasa), 
AKB vy, F 21: [“taking that which is not a self (andtman) to be a self (a@tman)’’}. 


39 Adherence to the self (Gtma-abhiniveSa), thirst for the self (@tma-trsna), AKB v. F 32, 
afflicted self-love (Gtma-sneha), 1x, F 230. 


“ Something like: pratyayatvat | tad-anya-pratyaya-cittavat | 
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at EE) these aggregates to be various forms of a self (Gtman). 


A.A.D. Various kinds of belief in a self (atma-graha-vibhanga) 


#0062 


#0066 
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A. The belief in a self (Gtma-graha ##) is, in short, of two types: 


1. natural or innate (sahaja (24); 
2. figurated (vikalpita 4} 5)).” 


1. The first, (i.e., the natural or innate belief in a self,) which proceeds solely 
from (the power of the) internal causes or seeds (bijas) (#0077) (abhyantara-hetu- 
vasat AWK 77)—namely, the trace of the belief in a self (@tma-graha-vasana) 
(#2601), a false trace (vasand jizz) existing since beginningless time (##€ 
QARFAR) (anddi-kalika-vitatha-vasana)—exists {1/7r.} always together (saha) with 
the body* (or with the individual) (4); without depending on any false teach- 
ing (mithya-desanda ¥$#%) or on false figurating (mithyd-vikalpa #84} Fill), it exists 
(or evolves) spontaneously (svarasena {£3 ##). This is why it is called innate 
(sahaja {A4). 

This type of belief in a self (@tma-graha) is, in turn, of two kinds. <17> 


a. Constant (7) and continuous (#848), belonging to the seventh cognition or 
cogitation (manas). As we will see (#1233), cogitation takes the eighth cognition 
or Glaya for its object (alambate, pratyeti *x); it generates an “image” appropriate 
for it (€2 8-48) and conceives (#4) this image to be a real self (4tman) (#0859).* 


41 Cf. the dharma-graha-vibhanga, #0350. 

42 The equivalences: jusheng {24 = sahaja and fenbie 43%!) = vikalpita, are given by 

AKB vy, F 41: According to the ancient masters (parva-dcaryas = Sautrantikas), the 
natural or innate (sahaja) afflicted view of self (sat-kdya-drsti), which occurs in 
animals and birds, is non-defined. The figurated (vikalpita) afflicted view of self is bad. 
[Likewise, there are two kinds of afflicted view of holding to an extreme (antagraha- 
drsti) ... .] 
However, in Lanka, ed. Nanjo, p. 117 (transl. Suzuki): ... sat-kaya-drstir dvividha yad 
uta sahaja ca parikalpita ca ... [(“There are two kinds of the view of an individual per- 
sonality; that 1s, (1) the inborn one and (2) the one due to the false imagination; ...”’] 
(there follows the description of the manner in which the two afflicted views [drstis] 
are excluded). But Lankd@ (T.16.0672.0606c27) reads fenbie 4} ¥%'| = vikalpita (figurated), 
markedly distinct from wangji zhizhuo it#4&% = parikalpita (imagined), in the fol- 
lowing line. 

“3 At least in the realm of desire (kama-dhatu) and in the realm of fine-materiality (rapa- 
dhatu): we have here bahulika-nirdeSa |i.e., definition referring to the majority of cases]. 
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b. Discontinuous (4 [H7), belonging to the sixth cognition or mental cognition 
(mano-vijfiana).” Mental cognition takes, either all together or separately,“ the 
five (“aggregates of attachment’) (updddana-skandhas 4X#8),** which are the de- 
velopment of cognition (vijfidna mF 3), for its object; it generates an image 
appropriate for it and conceives this image to be a real self. 


Being subtle (Ail), these two kinds of belief in a self (atma-graha 4&4) are dif- 
ficult to abandon (#7) (#0862). It is later—in the path of cultivation (bhadvand- 
marga {&%#4)“—that the bodhisattva is able to tame them or abandon them* (i) 
by repeatedly (abhiksnam #{ practicing the eminent contemplation*’ of empti- 
ness of the person (pudgala-Sinyata fi 22 #i).” <18> 


“4 Nevertheless, this is not the sat-kdya-drsti in twenty divisions, which is not “innate”. 


4S ~AKB i, F 13. — The author says aggregate of attachment (upaddadna-skandha) because 
the innate belief in a self (Gtma-graha) is not aimed at the pure (andsrava) aggregates 
(skandhas). 


Kuiji: The Sarvastivadins give the name upddana to all the defilements (klesas); the 
aggregates (skandhas) that arise from them or that engender them are named updddana- 
skandhas; but, in the Great Vehicle, it is the attachment-to-pleasure (kama-raga) that 
receives the name updadana ... (opinion of the Samuccaya and of the Daga-bhiimi). How- 
ever, YBh explains the member “grasping” (upadddna-anga) (#2625) = all the defile- 
ments (klesas); and this explanation applies also to the term upaddana-skandha. 


46 “Later’’. — We will see that the belief in a self (@tma-graha) called vikalpita (figurated) is 
abandoned by the path of insight (darsana-mdrga) (#2921), the mind of entry (avatara- 
citta, praveSa-citta ?) into the first stage of the bodhisattva; later, from the first mind 
of residing (vihdra-citta) on the first stage and up to bodhi, the bodhisattva practices 
the path of cultivation (bhadvand-marga) (#2977) and abandons the belief in a self (Gtma- 
graha) called sahaja (innate). 

47 “Contemplation”, guan #4, for which equivalents are not lacking: voga, vipasyand, upa- 

laksana, nidhyapti, upalaksanda (Rosenberg), upapariksd (#1707). 
“Eminent”, sheng fF, 1.e., agra, parama, viSista, etc.; this is knowledge [‘‘without con- 
ceptual figurating” (avikalpaka)| (#2921); in contrast with the impure (sdsrava) view and 
in contrast with the pure (andsrava) view of “subsequently acquired knowledge” (prstha- 
labdha-jridna) which is called you # (strolling, studying at leisure), #0358, #2296, #2304: 
a discursive contemplation which 1s savikalpa [“with figurating’], which cognizes the 
conventional (samvrti). 

‘8 “Emptiness of the person (pudgala)’’. In fact, the bodhisattvas also abandon the belief in 
a self (@tma-graha) by means of the view of “emptiness of dharmas’” (dharma-Siinyata). 
But the author speaks only of “emptiness of the person” (pudgala-Siinyata), because his 
definition, expressed in such terms, holds for the three vehicles; and also because the 
emptiness of the person directly opposes the belief in a self. 
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“ — Cogitation [manas] (#1101) “‘is directed” (Glambate #%) at the store-cognition (Glaya) 


(#0395) insofar as it is the subjective aspect of cognition (i.e., the seeing-part 
[darsana-bhaga}), and not insofar as it develops (parindma) as the objective aspect, 
i.e., the objects, which it cognizes (1.e., the image-part [nimitta-bhdaga], #1233). — 
But cogitation does not directly reach the store-cognition (Glaya): for the cogni- 
tions (vijfidnas) (eighth, seventh, sixth, etc.) are as many distinct groups (kaldpa) 
(#0364), closed off from one another. Thus, cogitation—at the same time as it devel- 
ops as seeing-part (1.e., the cogitation insofar as it cognizes)—develops as image- 
part, i.e., an internal image, as svacitta-nimitta, 1.e., an image appropriate for it (see 
#2468). This image, 1.e., a direct object (saksad-alambana) of cogitation, has the 
store-cognition itself (1.e., the seeing-part [darsana-bhdga]) as its “archetype” (benzhi 
AS’, mila-pratibha ?, counterpart): cogitation makes an image-reflection (prati- 
bimba) of it which reproduces (dai #7) the original. Attaining this image of the 
store-cognition (dlaya), cogitation believes to attain a self (atman), i.e., its self 
(atman). 


Whereas cogitation (manas) takes only the store-cognition (Glaya), which is the 
aggregate of cognition (vijidna-skandha), for its object, mental cognition (mano- 
vijnana) (see #1522) is aimed at the five aggregates (skandhas)—a development of 
vijnana (1.e., the image-part [nimitta-bhdga] of the store-cognition)—which are the 
archetype of an image that mental cognition brings forth for itself. Mental cogni- 
tion does not manage to adhere (zhuo 3%) to the archetype and engenders the idea 
of a self (@tman). — Compare #0171. 


On the one hand, chu [R = vinodana, apanayana, withdrawing, sometimes glossed as 
fu {K which should be viskambhana (subdue, taming). One tames a defilement (klesa) 
when, without uprooting it or “abandoning” it, one brings it about that it no longer 
reappears [either (1) for a (specific) time, when the path is a “mundane path’, or 
(2) forever, when the path, as here, 1s “supramundane’’}. 


On the other hand, mie j% = nirodha (cessation), glossed as duan &{, prahana (“aban- 
doning’’), destroying the seeds (bijas). — Taming and abandoning, related to mental 
cognition (mano-vijidna); taming, related to cogitation (manas) (see #0356). — For 
prahana in general, #2670. 


#0070 2. The second, (ie., the figurated (vikalpita) belief in a self,) does not proceed 
solely from the power of its internal causes; it depends also on (the power of) 
present external conditions (4747+ 77): thus, it does not always accompany 
the individual (4). It occurs only because {1/7v.} of a false teaching (464) or 
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false figurating (vikalpa) (4647 4']). Produced in this way,” it is called figurated 
(vikalpita 4} 5'|). It belongs exclusively to the sixth cognition, i.e., mental cogni- 
tion (mano-vijfidna ER). 


This belief in a self (@tma-graha) 1s also of two kinds. <19> 


a. [The belief in a self in which the self (a@tman) is conceived according to the 
aggregates (skandhas): the afflicted view of self (sat-kdya-drsti) in twenty divi- 
sions, Vyutpatti, 268.] Taking as its object the aggregates (4474) as taught by a 
false teaching, mental cognition generates an image appropriate for it and, due 
to figurating and interpreting (77 5!) #t F),° conceives this image to be a real self. 


b. [The belief in a self in which the self is conceived of as separate from the 
aggregates.] Taking as its object the various definitions of self (#%#4) as taught by 
a false teaching (Samkhyas, etc.), mental cognition generates an image appropri- 
ate for it and—due to figurating and interpreting—conceives this image to be a 
real self. 


Being coarse (), these two kinds of belief in a self (4tma-graha KA) are, 
consequently, easy to abandon (447). As soon as the practitioner acquires the 
path of insight (darsana-marga §%4)*' (—as far as the bodhisattvas are concerned, 
the mind of entry into the first stage; #2924), he contemplates, according to 
the emptiness of the person (pudgala-Siinyata 7) (and the emptiness) of all 
dharmas (%#2=),* the true suchness (bhitta-tathata 41) and he tames-abandons 
the belief in a self. 


4 Following figurating depending on false teaching (mithya-deSanda-vikalpa) or figurating 
(vikalpa) consecutive to a bad speech by someone else (parato ghosa); following fig- 
urating depending on false reflecting (mithya-cintand-vikalpa) (or vitatha-cintana- 
vikalpa): an incorrect mental application (ayoniSo manasikara). 

30 fenbie jiduo 4} A\lzt E. — fenbie = vikalpa; jiduo = nitirana, niriipana. — These expres- 
sions are missing in the description of the innate belief in a self (atma-graha) which 
does not include figurating (vikalpa) of abhiniriipana (“consisting of examining’; see 
AKB i, F 60-61). 


1 “As soon as the practitioner acquires ...”: this refers to the path of liberation (vimukti- 
marga) (which is the second point of the path of insight [darsanamarga}), not to the un- 
hindered path (Gnantarya-marga) (which is the first point); but it is the path of liber- 
ation that abandons the incapacity of the defilement (klesa-dausthulya) (#3074) and it 
can be called the “beginning” (ddi). 

This applies if the path of insight of one moment is considered; if one envisages the path 
of insight of three moments, then this is like the abandoning of the belief in dharmas 
(dharma-graha), #0356. 
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Literally: “When he contemplates the true suchness of the emptiness of the person 
and of all dharmas (sarva-dharma-pudgala-Sinyata-bhita-tathata)”. — On the true 
suchness (bhita-tathatd) as a function of the [two kinds of] emptiness (Siinyatds), 
see #0332. 


There are two kinds of “emptiness” (Sainyatds), both relating to dharmas: (1) no 
dharma is, in any way, a person (pudgala) or self (4tman) = pudgala-Sinyata 
(emptiness of the person); (2) no dharma is, ultimately, a dharma = dharma-Siinyata 
(emptiness of dharmas). (See the theory of the three natures, #2719, and the three 
kinds of absence of a nature [nihsvabhavatas], #2835.) 


#0074 B. Thus, in examining these various kinds of belief in a self (@tma-grahas) and 


#0075 


their object, we can see that, in some cases, the belief in a self has the aggre- 
gates (skandhas ##) external to the mind (§/}) as its distant object;* that, in 
other cases, the belief in a self does not have any aggregate external to the mind? 
as its object; that, in all cases (—¥] #4), the aggregates internal to the mind ( 
iL» A) provide material for the belief in a self. <20> 


We can thus say that all the beliefs in a self {1/8r.} take the impermanent (## 5) 
five “aggregates of attachment” (upddana-skandhas 9%), which are the inter- 
nal image (i.e., image-part [nimitta-bhdaga]) of the mind, for their object (alamb, 
prati-i, yuan #) and falsely conceive (#4) them to be a self (Gtman). 


(The images (#4) of) these five internal aggregates (#4) arise from conditions 
(pratyaya-ja #4 = dependent [paratantra]): thus, they exist, but they exist in 
the manner of an illusion (mdyd-vat 44 , #2770). 


As for the (falsely conceived) (FIT #4) self, it is merely a false interpretation 
(tat HE) of the aggregates (like the false interpretation of an illusion), it defin- 
itively does not exist (JF #). 


This is why the Sutra says: 


Know, O bhiksus, that all “views on the self” (sat-kaya-drsti Fra A) 
of the brahmins and of the mendicants (sramanas) occur only in rela- 
tion to the five “aggregates of attachment’’.® 

“Aggregates (skandhas) external to the mind”; this refers to what we have called 
“archetype”. 


The second category of the figurated belief in a self (atma-grdaha) is aimed at an 
alleged self (atman) existing separately from the aggregates: in this case, the belief 
in a self bears upon nothing that is outside of the mind (just as when the mind con- 
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ceives of the horn of a hare). 


The first category of the figurated belief in a self takes the aggregates to be the self: 
there are aggregates external to the mind, archetypes of the image that one takes to 
be the self. 


In the case of the innate belief in a self, the archetype always exists. 


This refers to the bimba (#2{&), i.e., the mental object, the immediate object that one 
takes to be the self (@tman). This image exists, for the mind cannot arise without an 
immediate object, 1.e., its image-part (nimitta-bhdadga), which is its condition qua 
object (Glambana-pratyaya Fit#K#&); this image is the aggregate of cognition (vijfidna- 
skandha). Here, according to the words of Dignaga: “‘No dharma can seize any [other] 
dharma’: there is only the mind itself (svacitta) which returns to seizing the mind 
itself. - Thus, every belief in a self (atma-graha) has an aggregate (skandha) for 
its object. 


Literally: “Everything occurs dependent on the five aggregates of attachment 
(paticopadanaskandhan upddaya)’’. — For other versions of this sutra, Samyutta, 
ili, 46; AKB v, F 17; ix, F 253; iti, F 87. 


A.AE. Refutation of objections” 


#0077 


1. The advocates of the self (@tman) say: “If a real self does not exist, how are 
things (3%) such as memory (‘&),*? cognizing of objects (#%), reading of books 
(#4), meditation on texts (#'), helping one’s neighbors (or gratitude) (Al), anger 
(78), etc., explained?” <21> 


[Answer:] — What is conceived as a real self (Fit # 4X) 1s assumed as being 
permanent () and immutable (##%*). It should exist afterwards as it exists 
before: thus, things such as memory, etc., would not exist (JF) afterwards. It 
should exist before as it will exist afterwards: thus, things such as memory, etc., 
would not be non-existing (JF #) before. [This is so] for the substance (#3) of 
the self is not subject to change, (i.e., is, before and after, not different). 


If someone will say that although the activity (karitra FA) of the self is variable 

(or changes (#33) from state to state (Hi#%)), {8v.} but that its substance (sva- 

bhava ##) is immutable (or does not [change from state to state]): this is also 

52 Objections that are refuted in the Bodhicarydvatara, ix, in the Madhyamaka-vrtti, xvii, 
in AKB ix. 

3 AKB ix, F 273. 

4 yong FA = zuo {€ = karitra. 
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not reasonable. The activity is not separable from the substance (FA 7\BE#s) and 
should thus be constant (‘#4 ). The substance is not separable from the activity 
and should thus be variable, (i.e., not constant (JE#)). — 


The truth is that every sentient being comprises a root-cognition (mila-vijfidna 
AN Gx, 1.e., the eighth cognition, #0382) which continues as a homogeneous series 
(— #84848) and is always non-defined (avyakrta);> which holds ((£##) the seeds of 
all pure and impure actual dharmas (i.e., mind and mental factors “in action’); 
which is in a mutual relationship of causality with all of these dharmas. Without 
any self (atman) being necessary, all the aforesaid dharmas, from memory and 
cognizing up to anger, etc., occur by the power of traces (vasanda) or of seeds 
(bijas): the seeds “evolve” into present dharmas which, in their turn, generate 
seeds. (Thus, the mentioned difficulties (#) show faults in your tenet but not in 
our tenet (=).) 


2. [Question:] — In the absence of a real self (@tman), by whom is the action 
performed? By whom is the fruit of action experienced?°® 


[Answer:] — But the self (atman), by definition, is immutable (#£# 4), like space 
(ii 22). How can performing action and experiencing fruits be attributed to it? 
If the self performs action and experiences fruits, if it is variable or changes 
(44S), it is not permanent (nitya *%). — In fact, by virtue of the mind and 
mental factors (citta-caittas) {1/9r.} of sentient beings—{by the power of the) 
conditions qua cause—there is an unbroken series (#444 #£ 7), i.e., performance 
of the action, experience of the fruit.* Thus, there is no conflict with reason. 


“It may be translated as: sattva-citta-caitta-dharma-hetu-pratyaya-vasat prabandha- 


anupacchedah karma-kriya phala-bhogas ca. 
Little Vehicle: | 
a. Five schools (Vatsiputriyas, etc.) say that mental cognition (mano-vijnana) per- 


forms the action and experiences the fruit; the five cognitions (vijidnas) are not 
part of this twofold operation; 


b. for the Mahasamghikas, the six cognitions perform the action and experience 
[the fruit]; 7 


c. for the Sarvastivadins, mental cognition performs the action and experiences 
[the fruit], the five cognitions experience [the fruit]. 


“Of one type’, AKB ix, F 278. 
© 6Cf. AKB ix, F 292. 
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Great Vehicle: the first six cognitions perform the action and experience [the fruit], 
the eighth experiences [the fruit], the seventh neither performs the action nor 
experiences [the fruit]. 


However, the phrasing of our text is susceptible to several interpretations: <22> 
(1) the mind and mental factors (citta-caittas) are the seven cognitions “in action” 
which perfume the store-cognition (Glaya-vijniana); (2) the mind and mental factors 
are the store-cognition which is perfumed; (3) the mind and mental factors are the 
eight cognitions. 


In the first two interpretations, the perpetual series is the eighth cognition “in action” 
(#0938); in the third, the series should be understood as the “destiny” constituted 
by the five aggregates (pafica-skandhika gati). 


3. [Question:] — If there is no real self (atman), then who goes from destiny to 
destiny (gati #X) in the course of transmigration (samsdra 4.5, #2594)? Who is 
weary of suffering (EK7%), seeks and obtains nirvana (SRRYEBSS)?°’ 


[Answer:] — A real self, as you claim, would be free of birth and of cessation. 
How can you say that it could transmigrate (in samsdra)? 


It would be permanent (74), like space (/iz2=); it would not be tormented by suf- 
fering: how could it be weary of suffering, expel suffering, seek and obtain 
nirvana? 

Thus, the objection of our opponent turns against himself. 


The truth is that sentient beings are continuous series (samtdna *H#4) of phy- 
sical and mental states (lL) which, by the power of the defilements (klesa {A 
t&) and of impure (sasrava) actions (3), circle around in the destinies. Tormen- 
ted and weary by suffering (EK874), they seek and obtain nirvana (KR ERYERS). 


Therefore, the [alleged] real self that we have described definitively does not exist. 
There are only the cognitions (vijidnas) which—from beginningless time, the 
subsequent cognition arising {1/9v.} at the disappearance of the preceding one— 
form a continuous series of causes and results (seeds — actual dharmas — seeds). 
Because of false traces (vasand = }) (e., of the perfuming due do false ideas, 
#2601), [the cognitions] appear (in their seeing-part [darsana-bhdga] and image- 
part [nimitta-bhdga]) as if they were a self ({Uk HEL). Foolish people (G&A) 
recognize (in what is falsely conceived)—.e., in this pseudo-self—a [real] self. 
<23> : 


7 Cf. AKB 1x, F 271. 
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B.A. Theories of non-Buddhist scholars (tirthikas); #0082 
B.B. Dharmas of the Little Vehicle; #0145 


#0082 [Question:] — Why is it that—separate from vijndna (RX) (citta-vyatirekin)®— 
real dharmas, 1.e., things in themselves (dravya-sat), are not observed (na upa- 
labhyante)? 


[Answer:] — For the external dharmas (+34) of this type, <#0083> which the non- 
Buddhist scholars (tirthikas 4} #4) and (other vehicles (£#3€)), i.e., the Little Vehi- 
cle, assert (#4), <#0086> do not exist when they are examined by means of reason 
(yuktitas). 


AB.A. Theories of non-Buddhist scholars (tirthikas)* 


A.l. Samkhyas, #0090 

A.2. VaiSesikas, #0100 

A.3. MaheSvara; #0115 

A.4. Seven other doctrines of the non-Buddhist scholars (tirthikas); #0119 
A.5. The two doctrines of fabda; #0121 

A.6. Lokayatikas; #0128 

A.7. General refutation; #0139 


A.B.A.1. Samkhyas 


#0090 The Samkhyas (2:9) accept a self (@tman 4X) which is intelligence (caitanya- 
svaripa, cit, citi, cetanad 4) and which enjoys (upabhuj * FA) twenty-three 
dharmas (3%; tattvas or padarthas):© the great one (mahat XK), ego (ahamkara), 
etc. 


They hold that these dharmas are constituted (Ff %) by the combination (sam- 


*8 On the meaning of this expression, #0053, #0145. 


°° ~~ Thirteen doctrines of the non-Buddhist scholars (tirthikas). — The list of Bukkyo Daijiten, 
434, 1, according to our text. — The Samkhya doctrine is discussed in the Bodhicarya- 
avatara, 1x, 65-68, pp. 127—138.; Madhyamakavatara, p. 235. 

The dtman, i.e., the twenty-fifth dharma or tattva-padartha, does not experience the 
first, the prakrti (“primal nature’”], which is the avyakta [the “unmanifest’’], the avikrti 
[the “uncreated’’]. — For the Chinese equivalents and valuable comments, see the verse 
(karika) translated by Takakusu, BEFEO, 1904, vol. iv, issue 4. 
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udaya = x) of three gunas [constituents]: 
1. intelligibility (sattva (HE); 
2. activity (rajas il 4); 
3. restraint or inertia (tamas &/E). 


Although constituted by these three things (vastu 3#), [the twenty-three dharmas, 
i.e.,] (the great one, etc.,) are [considered to be] real entities (tattva &), not imag- 
inary entities (vyadvaharika ‘fx, of ideal, fictitious, practical existence): conse- 
quently, they are known by direct perception (pratyaksa 34\=).°! 


This doctrine is not reasonable. <#0093> What are the reasons? 
1. As for these “constituted” [dharmas] (chenghe R&<): 


The dharmas (1.e., the great one, etc.)—{1/10r.} being constituted by a multipli- 
city (44) (.e., the three constituents)—are not real () but “fictitious” ( x), like 
an army (4) or a forest (#*), etc. How can it be accepted that they are known by 
direct perception? 

(Moreover, if the great one, etc.,) are real, then they should not be constituted 


by the combination (4X) of three things, such as the three fundamental things 
(AV3) themselves (are not so constituted). <24> 


2. As for the constituents [of these dharmas], namely, the three constituents 
(gunas) (intelligibility (#4), etc.): 


a. Since they are [supposed to be the same as] the dharmas, i.e., the great one 
(mahat), etc., then—like the great one, etc—they should also be constituted by 
the combination of three things. 


Similarly, since they—like the great one, etc.—are “subject to change” (vikrti 
#8) (and are not permanent (JE#)), then they are also not permanent. 


Moreover, since each of these three “fundamental things” (mila-vastu) has mul- 
tiple activities (kdritra I) fE), then their substance (#8) is also multiple (4) be- 
cause activity and substance (svabhdva) are one and the same thing. 


Since the three constituents are universal (##), then when they are transformed 
(vikrti %) into dharmas in one place, they are transformed in the same way 
elsewhere. Activity (efficacy) and substance are, indeed, one and the same thing. 


b. If it 1s said that the three constituents differ in substance (svabhdva ##) and 


61 The “means of knowledge” (pramana) of direct perception (pratyaksa-pramana) per- 
ceives only the real. 
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in characteristic (laksana #4), we ask how, by being combined (#114), they can 
constitute a dharma of single characteristic (—‘*) (i.e., the great one, blue, etc., 
whose substance is threefold since they are the constituents, but which have the 
singular characteristic of the great one or of blue, etc.)? (It cannot be said that by 
being combined they are able to change into a single characteristic, because their 
substance is not different from what it was prior to being combined). Indeed, 
combined or non-combined, {1/10v.} the substance of the constituents does not 
undergo modification. 


If it is said that the three constituents, although different in substance, are not 
different in characteristic, then one contradicts the doctrine of the school (=), 
(i.e., the Samkhya,) which affirms the identity of substance and of characteristic.* 


The substance (#8) should thus be like the characteristic (#4): having the same 
characteristic, the substance of the three constituents should “mysteriously” 
(52%) be one. [This contradicts the essential thesis of Samkhya.] 


The characteristic should be like the substance: having a distinct substance, the 
characteristic of the three constituents should be “manifestly” (44/4) threefold. 
[And when they will manifest, they will manifest each in their own way: a hypo- 
thesis contradicting the “singular” characteristic of blue, etc. | 


Therefore, it cannot be accepted that the three, when combined, constitute sin- 
gularities (—). 


4 Substance = svabhdva; characteristic = Jaksana. — In the state of darkness [or inertia] 


(tamas), 1.e., in the non-evolved state of prakrti (primal nature), the gunas (consti- 
tuents) have substance and also characteristic, but the characteristic does not mani- 
fest. —- The Samkhya cannot accept that the constituents, distinct in substance, would 
have the same characteristic, for the characteristic is a function of the substance, is 
identical with the substance. <25> 


3. Consideration of the constituents (gunas) and of the dharmas: 


a. The three constituents are “particular (bhinna §!)) [entities], each having a 
separate substance. The great one (mahat) and the other [real entities or princi- 
ples (tattvas)] are each a “synthetic” (or common) (samanya #8) [entity], because 
each constitutes a single and indivisible dharma. However, [according to the 
Samkhya,] since the great one is the same as the three constituents (ust like 
gold and jewels), that is, since the synthetic [entity] is the particular [entities] 


62 We have samuccaya, samudita, samasta, pinda, samudaya, etc. 
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(#4 5!|—), then you must either deny the singularity of the great one or deny the 
threefoldness of the constituents. 


b. If the three constituents—when they are transformed (vikr ®*) in order to 
constitute the great one—do not combine into (# #14) a single characteristic, 
1.e., that of the great one, this means that they remain what they were before the 
transformation (#<*). Thus, how can they appear (#4 52) as singularities (the great 
one, a single color: blue, etc.)? 


If the three constituents combine (#14) (into a single characteristic), they lose 
(&) their original characteristic that was particular (A\ |), and, at the same time, 
they also lose their substance. 


c. The Samkhya might say that each of the three constituents (gunas) posses- 
ses two characteristics (#4): (1) a common (samdnya #@) characteristic and (2) a 
particular (4!]) characteristic. 


[Reply:] — But these two characteristics should then merge, that is to say, the 
common characteristic would also be threefold like the particular [character- 
istic]. {1/11r.} How can we then see things as singular: blue, etc.? 


d. The Samkhya might say that the substance of each of the three constituents 
consists of three characteristics (i.e., the characteristics of the three constituents): 
we see things as singular (§,—) because these characteristics, when amalgamat- 
ed (#11 ##), are difficult to know (#4). 


But we reply: 
1. Since the characteristic is threefold, how can we see things as singular? 


2. Again, how can you know that the three things, 1.e., constituents (gunas), are 
different? 


3. Why do you insist that dharmas are made up by the combination (#14) of 
three constituents, since each constituent is endowed with three characteristics 
and since nothing is lacking in them in order to constitute the dharmas, 1.e., color, 
etc.? 


4. Also, each of the constituents will be threefold in substance since it is 
threefold in characteristic: for the substance is the same as the characteristic. 


3. Moreover, being each constituted by the three combined constituents (gunas), 
the great one (mahat) and the other dharmas will not be differentiated (among 
each other (#2#479)). The differences (#4!|) between the cause ([X, i.e., the 
great one) and the fruit (48, 1.e., ego [ahamkara]), between the “subtle elements” 
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(tan-matras "#), between the “gross elements” (maha-bhitas *), between the 
faculties (indriyas *#&) would disappear. If this is so then one faculty <26> would 
perceive all objects; or, any one object (—%) {1/11v.} would be indiscriminately 
perceived by all the faculties. — Sentient beings (sattva |) and non-sentient 
things (asattva JEls), the pure (4) and the impure (#%), etc., direct perception 
(pratyaksa 3h) and inference (anumana ft), etc., ... would become mixed 
up (##58), although ordinary people see their opposition. This would be a big 
error (K&). | 


Thus, the real dharmas of the Samkhyas are not established and are only the 
interpretation (#1) of a false opinion (ruci #1). 


A.B.A.2. Vaisesikas® 


#0100 


#0102 


#0105 


The scholars (of the Vaisesikas (zi) accept many categories (padarthas 4) #s), 
1.e., the substances (dravyas ), etc., which are real entities (dravya-sat-svabhava 
ATE) cognized by direct perception (pratyaksa-gamya 2 Fit ¢). 


This doctrine is not reasonable. <#0103> What are the reasons? 
i. General refutation of the categories (padarthas 7] #5). 


a. The categories that are defined as permanent and immutable (#{#) (namely, 
the paramanus, 1.e., the father-and-mother-atoms,® of earth, water, fire and wind): 
(1) if they engender a fruit (44%) (ie., the son-atom), then they are not perma- 
nent, like the fruit which they engender, since you attribute activity (kdaritra 
VE FA) to them; (2) if they do not engender a fruit (7;438), then they do not have 
the intrinsic nature of a real entity separate from vijfdna, like the horn of a hare 


(4 4), etc. 


b. The categories that are defined as non-permanent (#£'%) (namely, the son- 
atoms): (1) if they are resistant (sdvarana @& fet; #0051 (fn.)), then they are ex- 
tended (7747): {1/12r.} thus, they are divisible (4J 4347) like an army (#2), a forest 
(4%), etc.; thus, they do not have the nature of real entities; (2) if they are not 
resistant (#4 tt), like the mind and the mental factors, then they do not have 
the intrinsic nature of real entities separate from the mind and the mental fac- 
tors. 


63 See #0140. — On the VaiSesika, see (1) H. Ui, Vaisesika Philosophy, London, 1917; 
(2) B. Faddegon, The VaiSesika-System, described with the help of the oldest texts, 
Amsterdam, 1918, two very valuable works. See also Siddhi F 32, 38. 


64 On the atoms, see #0128, #0154. 
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li. Refutation of the substances (dravyas ) and of the qualities (gunas {). 


Moreover, earth, water, fire and wind (#47k/X Jl) should not be included [by 
the Vaisesikas] in the category of (material substances (dravyas) (#4) #)©) called 
resistant (sadvarana 4), because they are contacted by the tactile (or body) 
sense-faculty <27> (kdya-indriya #8) just as the qualities (gunas) solidity 
(khakkatatva ®&), fluidity (dravatva 7%), heat (usnatva *%) and movement (udirana- 
tva ®)) (i.e., the respective qualities of earth, etc.,%) [are, in their tenet]. 


Conversely, the four aforesaid qualities, (i.e., solidity, fluidity, heat and movement), 
should not [by the Vaisesikas] be included in the category of (qualities (guna 
(#)°’) called non-resistant (andvarana #£}), because they are contacted by the 
tactile (or body) sense-faculty, just as [the substances] earth, water, fire and wind 
[are, in their tenet]. 


The same criticism for the three [substances] earth, water and fire in their rela- 
tionship with the colors blue, etc.: all of them being visible to the eye. 


It is thus established that earth, water, fire and wind do not have a real substance 
distinct from solidity, fluidity, etc.; and, also, it is thus established that the eye 
does not see real earth, real water, real fire.® {1/12v.} 


iii. General refutation of the categories (padarthas 7) #5). 


Moreover, among (the category of) substances (dravyas ), there are those that 
are defined as resistant (sa@varana ft) and permanent () (father-mother- 
atoms of earth-water-fire-wind, and the manas®), but being resistant—like coarse 
earth (son-atom) (##4t2), etc—they are not permanent. 


Among the categories (/4]#%), there are dharmas that are defined as non-resistant 
(anavarana #4 ie) and are cognized by the five material sense-faculties (448) 
(1.e., among the qualities [gunas]: color, taste, odor, tangible, sound, etc.) but are 
resistant (#4 ft) since you say that—like earth, water, fire and wind—they are 
cognized by material sense-faculties. 


Moreover, the categories that are not substances (dravyas ), namely, the quali- 


6° Editors: LVP has here: “... compris dans la catégorie des padarthas ...” 
6 ~AKBi1, F 22. 
8’ Editors: LVP has here: “... compris dans la catégorie des padarthas ...” 


68 Earth, water and fire are not visible because, like wind, they are included among the 
categories (padarthas, 1.e., dravyas [substances]). 


° —H. Ui p. 147 also pp. 142, 145. 
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ties (gunas {#), etc., do not have, separate from vijfidna, a distinct intrinsic nature 
(svabhava =), because they—like the child of a barren woman (442 524)—are 
not included among the substances. 


The substances, etc., that are not “existence” (sattd 4) [i.e., the highest universal 
or genus (samanya)]| do not have, separate from vijfidna, a distinct intrinsic nature, 
because they—like a sky-flower (2£7¢), etc.—are not included in “existence”’. 


iv. Refutation of [a] existence (mahd-satta #4), [b] substance (dravyatva Bt), 
[c] inherence (414 samavaya), etc. 


a. The category “being” or “existence” (4 [maha-]satta”), as conceived [by the 
Vaisesikas], does not have, separate from the substances, etc., a distinct intrin- 
sic nature (5!) Et), because it is—like the substances (dravyas ), qualities (gunas 
(4), etc.—accepted (#7) <28> as not being non-existent (FE#). 


If it would be separate from the substances (#), etc., {1/13r.} it cannot be satta 
(““existence’”’, #74) because it would then—like that which does not exist in the 
absolute sense (atyanta-abhava #32 #, the hair of the tortoise), etc—be accept- 
ed as being different from the substances, etc. 


Since “existence”, although it exists, does not have to have an “existence” dif- 
ferent from itself (#%5!|44 1+), why do the substances, etc., have to have an “exist- 
ence” different from themselves (#!) 4+)? 


If you accept a satta (447 l£), 1.e., the genre “existence’’, as being separate from 
the dharmas that exist (sad-dharmas #4), you must accept an asattd (FETE), 
1.e., the genre “non-existence’’, as being separate from the dharmas that do not 
exist (#474). Why postulate a genre for the first if you do not do so for the 
second? 


(Therefore, such a sattd (44 t£) is only a false interpretation (4+ ).) 

b. Universals-individuators (samdnya-visesa |A] #2 °¢).”! 

Moreover, separate (£) from substance (dravya &), quality (guna #) and motion 
(karman 3), you accept dravyatva (#t), gunatva ((£) and karmatva (32'/'£) (ie., 
the genre “‘dravya’’, etc.). This is definitively not reasonable. Also, do not say that 
7” mahd-sattd, etc. — See #0139 and #0900 — H. Ui, pp. 7 36—37, 248. — Sarva-darsana, 


Muséon, 1902: 20-23. 


See the notes by H. Ui, pp. 66-72, 180-183, where Kuji’s commentary on Sankara- 
svamin’s Yinming ru zhengli lun [A848 A 1E EE if (T.32.1630) is abundantly quoted. (On 
this treatise, see M. Tubianski, Académie des Sciences de Russie, Bulletin, Feb. 10, 
1926). — Nydya-kandali in Faddegon, p. 360. 
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dravyatva is not dravyatva (*'£) since it is—like guna and karman, etc.—sep- 
arate (2) from dravya, etc. 


Moreover, [do not say that] dravya, etc., is not included in dravya, etc., since it 
is—like guna, karman, etc.—separate () from dravyatva, etc. 


Furthermore, the relationships of [the genre] “earth” (prthivitva 44), etc.,”” with 
regard to earth (prthivi #4), etc.” {1/13v.} (can be understood according to the 
above). 


[Separate from dravya, etc., there are no universals-individuators (samdnya- 
visesa).| Just as dravyatva, gunatva and karmatva are not separate from dravya- 
aditva (from the nature of each dravya, guna and karman), in the same way the 
dravyas, etc., are also not separate from dravyatva, etc. 


If you accept dravyatva, gunatva and karmatva as being separate from dravya, 
guna and karman, you should accept adravyatva, agunatva and akarmatva as 
being separate from that which is not dravya-guna-karman (i.e., for the six other 
categories [padarthas] and the unconditioned [asamskrtas]). (Why postulate a 
genre for the first, if you do not do so for the second?) 


We conclude that all these genres and types or universals and individuators 
(ja] #2) are only figurative designations ((fiiitix). <29> 


c. Inherence (samavaya) (hehe *1&).” 


Moreover, the inherence (that is accepted by the VaiSesikas) is definitively not a 
real entity, (1) because it is not satta (“existence’’), (2) because it is not included 
among the dharmas called dravyas (substances), etc., like that which does not 
exist in the absolute sense (4237 4#).” 


The Vaisesika claims that the substances (#4), etc., are “evident” or cognized by 
direct perception (pratyaksa 351). By examining them from the rational point 
of view, we have determined that they are not real. All the more so, the “inher- 
ence” (samavaya #\¢), which the Vaisesika does not claim to be evident or cog- 
nized by direct perception (JF Fi =), is not real. {1/14r.} In case he claims it to 


2 —H. Ui, p. 182. 

73 Our text has prthivi-xing V = prthivitva, and prthivi-ti #8 (but Kuiji has simply prthivi). 
4H. Ui, p. 123. 

The first reason aims at the samavdya (inherence) that is single in nature (samavaya in 


general); the second reason aims at the samavaya that is multiple in nature (the vari- 
ous cases of samavdya). 


#0112 


#0113 


A.B. Belief in dharmas 131 


be evident or cognized by direct perception, one will have to resort to the above 
reasonings to show that (it still is not a real entity). 


The nine classes of dharmas (substances [dravyas]), etc., are not cognized by 
the knowledge of direct perception (pratyaksa-jiidna) that would be directed at 
existing real entities themselves (dravya-sat-svabhava & A A fa), existing sep- 
arately from vijfidna, because [the nine classes, etc.,] are admitted as being cog- 
nized (Fit#l) (—or as “what is to be known” [jfieya]: every object of knowledge, 
indeed, is interior to the mind—), just like the hairs of a tortoise (4436), etc.”® 


Conversely, the knowledge (jfidna #/) directed towards substances (#®) is 
not included in the knowledge of direct perception (i=) that would be dir- 
ected at the category substance itself (dravya) (4) EB #8), existing separately 
from vijfdna (4x Ba Eo) 8 #s), because [this knowledge directed towards sub- 
stances] arises from a complex of fictitious causes (RG“),” just like the knowl- 
edge of qualities (gunas) (#4), etc. 


And likewise, up to: 


The knowledge directed towards “‘inherence“‘ (samavdya) (74% #1147#%) is not in- 
cluded in the knowledge of direct perception (3 */) that would be directed 
at “inherence” itself (FIG #8), existing separately from vijfidna, because [the 
knowledge directed towards inherence] arises from a complex of fictitious causes 
(i &4E), just like the knowledge of substances (dravyas) (& #%), etc. 


Conclusion: the categories (padarthas =} #g) (substance, etc.,) of the Vaisesikas 
(33) also exist only as a false opinion (ruci |); they are mere designations 
(iti). <30> 


A.B.A.3. MaheSvara (supreme lord) 


La Vallée Poussin comments: 


According to YBh, 67. — The Buddhist sources on Isvara are numerous, but have 
the fault of repeating themselves: Avguttara, 1, 173; AKB 11, F 311; v, F 19 (Pu- 
guang, AKB ix, 7); Bodhicarydvatara, ix, 119-126; [§varakartrtva-nirakrti by Nagar- 
juna (?), ed. Stcherbatski, Zapiski, 1906: 58; [Svara-bhanga by Kalyana Raksita; 


7° See #0059, and #0343. — Nydya-kandali, Faddegon, p. 416. 


7 The text has jiahe sheng gu (RG, glossed as : “It is said that it arises from jiahe 
because it 1s produced due to several causes’. — The expression jiahe (variant jiahehe 
{RAG , in Rosenberg) must be samketa which is translated by jia, AKB 30/2r.9 
[ix, F 260] (dharma-samketa). 


#0115 


#0117 


#0118 
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“Friendly Letter’, JPTS, 1886: 50; Saddarsana-samgraha (ed. Suali) p. 11; Nydya- 
kandali, transl. Faddegon, 353, 376; Carpenter, Theism, p. 50; Athalye, Tarka-sam- 
graha, p. 136. 


According to one opinion, there is one god, i.e., MaheSvaradeva (KH 4X), 
whose substance (##) is real (Ef), omnipresent (##), permanent (7), and who 
engenders (#844) dharmas (#6 i). (See #1944.) 


(This doctrine is not reasonable. What are the reasons?) {1/14v.} 


We say: that which engenders dharmas is necessarily not permanent (for example, 
earth, water, etc.); everything that is not permanent is necessarily not omni- 
present (vibhu #&) (for example, a pitcher); everything that is not omnipresent 
is not real (=) (for example, a pot). 


If Mahesvara (supreme lord) himself is permanently (#) and universally (#8) 
endowed with (powers or) efficacies (Sakti, samarthya 1) 4£), then he would en- 
gender (4) all dharmas at all times (—¥JIF¥), in all places (—+) gz) and all at 
once (#8). 


If they would say that, in order to engender [dharmas] (#é4), he depends on 
the desire (4X) to engender [these dharmas] or on certain conditions (4), then 
they would be contradicting the doctrine of the single cause (—[Ali). [Alter- 
natively, we may say, it is false for them to state—when desire and conditions 
are present—that it is desire and certain conditions that engender dharmas since 
MaheSvara is supposed to be the eternal cause. | 


(Or else, we may say that desire and certain conditions, too, should arise instan- 
taneously (#H«éL) since they permanently (3) would have to exist [in MaheSvara] 
as their cause ([X)).) 


A.B.A.4. Seven other doctrines of the non-Buddhist scholars (tirthikas) 


#0119 


Others maintain that there is a great brahmd (mahd-brahma K’*),”* a time (kala 
IF), a space (dis F7),” a starting point (parva-koti AVS),® a nature (svabhava 


7% Kuyji explains: Brahma raja. — AKB v, F 33, 93. 

77 The time (kala) and space (dis) of the Vaisesikas are permanent but do not generate 
dharmas. — Sarvastivadins, AKB iv, F 62. —- Mialamadhyamaka-karika, xix. — Keith, 
Buddhist Philosophy, p. 163. 

80 Parva-koti. — koti, ji 3, like AKB vii, F 96 (elsewhere, ji #& = anta, Rosenberg; kanda, 
AKB iii, F 60). — Parva: the original has mila, ben A. But the Srimald, cited in Bukkyoé 
Daijiten, 1621, 1, says: “Samsara rests on the tathagata-garbha, this 1s why it is said 
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EA) (?),*! an ether (akdsa jig ZE), <31> a self (@tman),* etc., which are each 
single (—), permanently abiding (#{+), of real existence (#4), endowed with 
(powers or) efficacies (JI#E), engendering all the dharmas (4.—Wi&). These 
doctrines are refuted just like the doctrine of Mahesvara (supreme lord). 


A.B.A.5. The two doctrines of Sabda® 


#0121 


#0123 


According to one opinion, the sound (#) of the Veda (Ai) is permanent (#5): 
{1/15r.} it is the fixed norm (7%¢ =) of the dharmas and it reveals (#22) dharmas.* 


According to another opinion (which has two branches*®>), all sounds are per- 
manent; but it is in dependence on conditions that they become manifest (#4) or 
are brought forth (#£) (1.e., the names-phrases-syllables [nama-pada-vyanjana)): 
then they reveal (#@#).* 


These two theses are not reasonable. What are the reasons? 


a dt 


that benji ABE is not cognized = pubbakoti na patifidyate” (Samyutta, iii, 149). 
Kuiji explains: benji A, beginning (starting point) of the past. At that time then (?), 
all sentient beings arise from this benji Af, single dharma. 

81 ziran E42. We may hesitate between Svayambhi, which is the usual version—but what 
is the difference between Brahma and Svayambht)?—and svabhava (Vyutpatti, 245, 1091). 
— I prefer svabhdva, because there are Svabhavavadins (Bodhicaryavatara, ix, 117 and 
elsewhere). — Kuiji has no useful comment: “A certain real and permanent dharma’, he 
says. 

82 But someone will say that, in this chapter, self (@tman) deals with the belief in dharmas, 
not with the belief in a self (a@tman). — We reply that we have refuted the doctrine of self 
considered as a real entity; here we will show that the self does not generate dharmas. 


83 See the discussion of the names, phrases and syllables (nGma-pada-vyanjana), #0302-#0317. 


*4 “Tt is the norm of the dharmas”. — Norm = model (kai #4) + measure (liang & = mana). 
— “What is said to be or not to be the case, all that is determined (niyata #®3€). Other 
sounds are not the norm and, consequently, are not permanent (‘#), quoted from Kuiji, 
Shuji (7.43.1830.0262c24). 

“Reveals” = biao # (gamayati, vijfiapayati) = quan 7 (abhidhana) (Rosenberg; Bukkyd 
Daijiten, 1155). : 

85 According to Kuiji, the author has two schools in mind, that of manifestation and that 
of generation. The equivalents of “manifested’’, “engendered” or “brought forth’ are given 
by AKB ii, F 240: the “word” is manifested, prakdsya, vyangya (#4), or brought forth, 
utpdadya, janya (#£), by means of the voice. 


6 = “Pointing out”, quanbiao @, same expression at #0302 qualifying names, phrases and 
syllables (ndma-pada-vyanjana). — Kuiji gives lengthy explanations. 
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#0125 The sound (2) of the Veda (HA2m), if it is accepted that it reveals (f#E2%), is— 
like other sounds—not permanent. 


#0126 Other sounds (#) are also not the permanent substance of sound (#5 #8), since— 
like a pitcher, clothing, etc.—they depend on many conditions (## RA). <32> 


A.B.A.6. Lokayatikas 
La Vallée Poussin comments: 


Bibliography in Farquhar, Religious Literature, p. 371; Winternitz, 111, p. 447. — 
Besides the studies of O. Schrader and of Pizzagalli, first in line is the fine paper 
by G. Tucci, Linee di una storia del materialismo indiano, Lincei, 1924. — Konow, 
Chantepie, 4" ed., p. 85 off-print. | 


Kuiyji: “Unlike the Vaisesikas, these non-Buddhist scholars (tirthikas) accept, as the 
only realities, the four fundamental material elements (mahd-bhitas) from which 
sentient beings emerge and to which they return. Otherwise, their atomic theory 
does not differ from that of the Vaisesikas.” 


The Lokayatika-Vaisesika atomic theory is refuted in AKB iii, F 210-214; 
VimSatika, Kuiji juan 3 at beginning, stanza (kdrikd) 11 [7.43.1834.0992a21], S. Lévi, 
F 6 at bottom; H. Ui, Vaigesika Philosophy, p. 129, using Kuiji’s edition in Daini- 
hon-zoku-zokyo, 83, ii, fol. 154b, gives a penetrating analysis of it. 


On Indian atomism in general, see Masson-Oursel, “L’atomisme indien” in Revue 
Philosophique, 1925, and Esquisse d'une histoire de la philosophie indienne, 1923, 
passim. — Jacobi, E.R.E. [= Hasting’s Encyclopaedia of Religion and Ethics], 1, 199. 
— Charpentier, Lecyd des Jainas, Goteborg, 1910. — Handt, Die atomistische Grund- 
lage der VaiSesika-Philosophie, 1900. — Suali, Introduzione, 1913: 164. — See the ex- 
cellent book of Athalye, translation and commentary on the Tarka-samgraha, Bom- 
bay, 1897: 121, often plagiarized; J.Ch. Chatterji, Hindu Realism, Allahabad, 1912; 
A.B. Keith, Indian logic and atomism, 1922, and H. U1, Vaisesika Philosophy, London, 
1917. 


Atoms in the Little Vehicle, see #0154. 


#0128 According to some non-Buddhist scholars (tirthikas 4}%&), i.e., the Lokayatikas, 
the atoms (paramdnu #&#4) of earth, water, fire and wind—(father-mother-atoms, 
subtle matter [siksma-ripa], primary matter or cause-matter [karana-ripa])— 
are permanent (/) (and real (#)), i.e., existing in the absolute sense. They engen- 
der massive matter (sthila-riipa &&t=)—(that is, secondary matter or effect-matter 
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[karya-rupal], i.e., the son-atom). The massive matter thus engendered does not 
exceed the extension of its causes ([K|); although it is not permanent, (never- 
theless, its substance (#8) is real (##)), i.e., exists in the absolute sense. 


La Vallée Poussin comments: 


1. Literally, janitam sthila-ripam kdranasya (pitr-matr-paramanvoh) parimanam 
(liang =) natikradmati (yue i). — But the VimSatika allows the restoration of the 
original: paraspara-avyatirekat (true reading of S. Lévi, F 7, line 8) is translated: 
... bu guo liang 7<#4, which is obviously equivalent with bu yue liang KP. 
Thus, we have: janita-sthila-ripasya kadrana-avyatirekah. 


Kuiji renders the same idea by words which give: putra-paramdadnoh parimanam 
pitr-matr-samdanam. — H. Ui (p. 129): “The products (son-atom) have each exactly 
the same quantity as the original two atoms (1.e., the production 1s nothing but the 
aggregation or combination of the two atoms; there is nothing newly <33> created 
and added), ... . The terms father-atom, mother-atom, son-atom, are apt to lead to 
misunderstanding of the process.” — I am led to think that the parent-atoms engen- 
der a coarse matter different from themselves, create an avayavi-riipa distinct from 
themselves, which enters into them like water into sand (see #0134). — Chatterji (p. 27) 
does not miss the opportunity to compare it with hydrogen, oxygen and water: but 
the parent-atoms remain what they are, permanent and immutable, under the son- 
atom. 


2. Our text says [#0128]: ““The massive matter [thus] engendered does not exceed 
the dimensions of its causes’: Le., it remains within the order of the infinitely small. 
In VaisSesika language, its extension (parimdna) is “atomicity” (anutva), like that 
of the atom (paramanu). — This entails a contradiction 1n terms, a contradiction 
which the author quite wrongly attributes to the Vaisesika. 


In order to move from “atomicity” (anutva) to “largeness” (mahattva), from atom 
to mass, the Vaisesika postulates three terms: 


a. paramdanu—the father-mother-atoms of our author—the extension of which 
is called pdrimdndalya (and is not an extension for us). Chatterji (p. 30) compares 
them to a point. 


b. dvyanuka, a “binary”, the result of the cooperation of two paramdnus, the 
son-atom of our author. It “does not exceed the extension of its causes” (as our 
author says [#0128]), it is of the order of atomicity (anutva): also (contrary to what our 
author says), it is not “massive”, it is foreign to “largeness” (mahattva). — Chatterji 
(p. 30) compares it to a line, 1.e., the result of “the unification of two points’. 


#0130 


#0133 
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c. tryanuka, the result of the cooperation of three binaries (dvyanukas), which is 
massive, of the order of largeness. — Chatterji (p. 29) compares it to a prism which 
results from the “unification of three lines on two planes”. 


Our author discusses (#0133) the hypothesis of the aggregation of the son-atoms, 
1.e., the hypothesis of tryanuka. 


| ee 


This doctrine is also not reasonable. What are the reasons? 
a. In regard to the paramanus [parent-atoms] (4): 


1. if they are extended (dig-vibhaga 74+ )—like a line of ants (417), etc.— 
then their substance is not real; {1/15v.} 


2. if they are not extended—like the mind and mental factors—then they will 
not, when agglomerated (4£%%), engender massive secondary matter (Ee 2); 


3. if they engender a result (kdrya 5%), then—like the result which they engen- 
der—how can it be said that the atoms are permanent (‘3 £) and immutable. 


b. In regard to [the son-atom] or the secondary matter (karya): 


1. (The result thus engendered (Ft4 58)) does not exceed the extension of its 
causes; thus—like the atoms—it cannot be called massive matter (#f4); thus, 
(this secondary matter (42 )) is not accessible to the material sense-faculties: 
eye, etc. — To accept these conclusions, this would mean to contradict your own 
definitions. <34> 


2. [Question:] — Would you say that secondary matter (52) is in an intimate 
connection with (or inherent in) (samavaya, he 4) the quality ({#) called ex- 
tension (; parimana*’), and that, although not massive (JF Sg), it is “as if it were 
massive” ({l.gs sthulavat) and, consequently, an object for the material sense- 
faculties? 


[Reply:] — A bad explanation! Secondary matter, having the same dimensions 
(or same extension) as its causes (|), is not—just as the atoms (paramdnus) 
are not—in intimate connection (4) with (or inherent in) the quality (guna) 
“massive extension (or massiveness)” (sthaulya = mahattva of the VaiSesikas) 


(Rf). 


87H. U1, pp. 145-149. 


#0134 
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Or else, the atoms themselves—massive secondary matter—are also in intimate 
connection with the quality “massive extension (or massiveness)”, since their 
sites (Js) are not distinct (#£l). 


3. Someone may say: Secondary matter stays entirely (krtsnaSas #4) within 
its causes {1/16r.}, 1.e., being entirely in each point, in each of its causes. The 
causes being multiple (JE—), it may thus be called massive (8). 


[Reply:] — But, in this hypothesis, secondary matter itself will be “multiple” 
(aneka 7£—)—like the causes within which it resides are multiple—since the 
sites of these causes are distinct (4|]). Being multiple, secondary matter (42) 
would not be massive at all, therefore, it will also not be accessible to the (ma- 
terial sense-faculty), i.e., the cognition of the eye, etc. 


4. Someone may reply that numerous units (or parts) (44+) of secondary 
matter (several son-atoms) (42) will pile up (4) to constitute one unit of massive 
matter (#8). 


[Answer:] — But, in this hypothesis, numerous units (or causes) (4) of piled 
up (he 4) primary matter (#4) will cease to be subtle (saksma #i) and will 
constitute an object (3¢ x) to the sense-faculties, i.e., the cognition of the eye, etc. 
— What good would it then do to devise secondary matter (i.e., effect-matter 
[karya-rupa]) engendered by primary matter (i.e., cause-matter [karana-riipa])? 


However, that which is constituted by numerous parts (447), 1.e., that which 
has extension (parimdna), cannot be considered as a real entity (dravya-sat). 
Your second assertions are thus in contradiction with your first assertions. 


5. Moreover, by examining the relationships of secondary matter (massive mat- 
ter) and of primary matter (i.e., the atoms), we see that these two forms of 
matter, (i.e., effect (52) and cause (J),) are mutually impenetrable (zhiai Bt; 
#0154). <35> Thus, they cannot—like two atoms (paramdnus) [cannot]—occur at 
the same site (|a] Kz). 


Someone will reply that secondary matter (42) and primary matter (KX) “receive” 
and “penetrate” one another (#432 .A), (1) like sand (}) receives water (7k), 
(2) like the alchemical ingredient (of the tou stone) (2%) penetrates molten cop- 
per (34 9).* 


8 Just as sand does not increase when water penetrates into it, so likewise the paramanus 
(i.e., cause-matter [kdrana-ripa]) receive the effect-matter [karya-ripa]) without becom- 
ing enlarged. | 
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This reply is worthless, for: (1) Who will accept that sand receives water? [The 
water enters into the empty spaces between the grains of sand, and not into the 
nature of the sand.] (2) Who will accept that molten copper receives the al- 
chemical ingredient? [The latter does not enter into the atoms of the copper and 
yet it causes these atoms to be transformed into gold. ] {1/l6v.} 


Nevertheless, if one would accept that your first comparison is conclusive, it 
would establish that the atoms are not units (JE—), since they “receive” (or 
would be separated) (#); and, according to the second comparison, the atoms 


matter, like the atoms of copper by the ingredient. 


6. Finally, if the massive secondary matter itself constitutes a “unity” (—) and 
not a “multiplicity”, one cannot access one part (—4>}) without entirely acces- 
sing all [other parts] (—¥J), since the part that one does access and [the parts] 
that one does not access do not make up a multiplicity.” — If you reject this con- 
clusion, you are contradicting logic (££); if you accept it, you are contradict- 
ing the facts (@34). 


Thus, the tenet does not withstand examination. It is an ill-conceived interpre- 
tation (jz #231) based on pure fantasy. 


A.B.A.7. General refutation 


#0136 


#0139 


Thus, although there are numerous varieties (prakdra jm%8) of non-Buddhist 
scholars (tirthikas 5+#4), nevertheless, there are only four ways of conceiving 
“entities” (i.e., the dharmas that exist [#77 sad-dharmas]). <36> 


1. According to the first, i.e., the Samkhyas (#cii) and others, the dharmas 
that exist (sad-dharmas 4%) are in and of themselves definitively identical (—) 
with the nature of “existence” (4 1), i.e., with satta or mahd-sattd (#0108; 
#0900), etc. 


The text has yao 44 = osadhi = alchemical ingredient which “transforms copper into 
gold” (Kuiji). — Kuiji: toushi zhi yao #2, tou-stone-osadhi. — Couvreur, p. 961: 
“mineral which has the appearance of copper and which comes from Persia’. 


8 ~~ Compare VimSatika, 15 (Weishi ershi lun, T.31.1590.0076b01). 


% Literally, “are by nature (ti #4: substance) one with the sattd (‘existence’), etc.” — satta 
= mahd-satta, = “existence”, the great universal called “existence”. 


“Etc.” = the secondary universals: matter, color, blue, etc. 
“Identical”, “different” = tattva, anyatva. 


#0140 


#0141 
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This doctrine is not reasonable. What are the reasons? 


In this hypothesis, all dharmas, by the very fact that they are of the nature of 
“existence” (44't#), all—like the nature of “‘existence’—would be identical with 
one another, i.e., would themselves be undifferentiated (#344 4|]). In this way, 
the Samkhya is in contradiction (#) with itself since it holds that the three 
constituents (gunas =7#), the self (Gtman #X), etc., are entities distinct among 
each other (#82); {17r.} he is also in contradiction with the worldly ({f#j) (dis- 
tinctions of dharmas): moreover, if all forms of matter (ripas), etc., are “of the 
nature of matter” (ripata f4£), etc., 1.e., if all colors are “color”, etc., then blue 
(=), yellow (#2), etc., would not be distinct (#). 


2. According to the second, 1.e., the VaiSesikas (/32#) and others, the dharmas 
that exist (sad-dharmas *§%%) are in and of themselves (#8) definitively differ 
ent (4) from the nature of “existence” (sattad) (4 '¢). 


This doctrine is not reasonable. What are the reasons? 


In this hypothesis, all dharmas, by the very fact that they are not of the nature 
of “existence” (4 t£)—like some thing that has ceased (and is non-existent) 
(pradhvamsa-abhava ©j.#)—would elude any perception.”! — In this way, the 
VaiSesika (is in contradiction (#) with himself), i.e., implicitly denies that his 
substances (dravyas &) and other categories are real, (i.e., are not non-existent 
in themselves (§ #83E#%)); he is also in contradiction with the world which sees 
from obvious facts that things (#7) exist. Moreover, if colors, etc., are not of the 
nature of color, etc., they will not—like sound, etc.—be cognized by the eye, etc., 
(as objects). 

3. According to the third, i.e., the Nirgranthas (“Without-shame”, 4£ (i) and 


others, the dharmas that exist (sad-dharmas © }%) are, at the same time, both 
[i] identical (—) with the nature of “existence” (sattd) (4 "), etc. (which is 


the “nature” of various dharmas) and [ii] different (2) from the nature of “exist- 


ence” (satta) (4 ='£), etc. (because their aspect is distinct). 


This doctrine is not reasonable. What are the reasons? {1/17v.} 


9! One of the five kinds of non-existence (abhdvas), says Kuiji in his Shuji (1B/89r.3) 
(T.43.1830.0256a04); see H. Ui, p. 183: [1. antecedent non-existence (prag-abhava #4 #8); 
2. subsequent non-existence (pradhvamsa- or dhvamsa-abhava CFE); 3. reciprocal 
non-existence (anyonya-abhdva & 7 #£); 4. absolute non-existence (atyanta-abhava #25, 
4); 5. natural non-existence (samsarga-abhava 7 @ #€).] — In fact, the usual list is four, 
Vyutpatti, 202. | 


#0142 
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a. It has the contradictions (#4) (of identity (—) and of difference ()), as each 
of the preceding theses. 


b. The two characteristics of identity and of difference—like pleasure and suf- 
fering—are (mutually) contradictory (#4%) and cannot be attributed to one and 
the same thing, (for they should be different in nature); 


c. Neither identity <37> nor difference could be established (if their nature 
would be same) (i.e., the identical would not be identical since it is given as 
different ...). 


All dharmas would be of the same and common substance (|—] #8), since it is 
claimed that contradictory dharmas are of the same substance. Or else, your 
dharma, being at once identical (—) with and different (4) from “existence” 
(satta), would—like a “man-ox”—have only “existence as designation” [or “nom- 
inal existence”’] (prajriapti-sat {F) and would not have real existence (tdttvika 2), 
and yet you intend to speak about real dharmas. [This doctrine] is definitively 
not established as being reasonable. 


4. According to the fourth, 1.e., the Ajivikas (Fh ar)? and others, the dharmas 
that exist (sad-dharmas) are neither identical (7E—) with the nature of “existence”’ 
(satta) (#4 =) nor different (E32) from the nature (#) of “existence”. 


This doctrine is not reasonable. What are the reasons? — 


a. The “neither identical nor different” doctrine would not be distinguished 
from the “identical and different” doctrine. 


b. Is the expression “neither identical nor different” affirmative (#) or nega- 
tive (4)? 


i. (If [the expression] is only affirmative (#2), then) the double negation (& 
JE) [of the expression] is unacceptable. 


ii. (If, however, [the expression] is negative (2), then) the object of discourse 
disappears (or then there is nothing upheld) (##AT #4). 


ili. Is [the expression] both negative and affirmative (Jh##7h3<)? Then it would 
contradict itself (AH #H#). 


2 On the Ajivikas, “false rules of conduct”, see Hoernle’s entry in Hastings’ Encyclopaedia, 
Vol. I, pp. 259-268. — Hoernle mentions [I, p. 268] the short note by Sadajiro Sugiura, 
Hindu Logic, Philadelphia, 1899: 16, on the ascetic practices of the Nikendabtras 
(Nirgranthas) and Ashibikas [i.e., “fasting, silence, immovability, and the burying of 
themselves to the neck”’] (to exhaust as soon as possible the bad fruit of action). 


#0143 


A.B.B. 


#0145 


#0146 
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iv. Is [the expression] neither affirmative nor negative (GEXFEVE)? {1/18r.} That 
is purely verbiage (Xz). 

Moreover, this doctrine (of neither identity nor difference) is in contradiction 
with the opinion of the world (t+3£) which recognizes that (things are either 
identical or different), i.e., blue is identical with blue and different from yellow, 
and is also in contradiction with the tenet of the Ajivikas itself, because it holds 
(that dharmas that exist, such as) matter (ripas), etc., are definitively real (2). 


Let us therefore conclude that this doctrine is only a vain effort (44) to avoid the 
difficulties (#4) of other tenets. Wise people (#4) will not accept it. <38> 


Dharmas of the Little Vehicle 


B.1. Matter (ripas); #0145 

B.2. Formations dissociated (from mind) (viprayukta-samskaras); #0215 

B.3. Unconditioned factors (asamskrtas); #0323 

B.4. Object (grahya) and subject (grahaka); #0343 

B.5. Various kinds of the belief in dharmas (dharma-gradha-vibhanga); #0350 


(The other vehicles (f#3€)), i.e., the Little Vehicle, accept three types of dharmas 
as real entities (dravya-sat #4) separate from mind (citta, vijfiidna) (Bea) and 
its associates (samprayuktas, 1.e., mental factors [caittas]|), namely: (1) forms of 
matter (ripas £4), (2) dissociated factors (viprayuktas 7\FH/E{7T), (3) uncondi- 
tioned factors (asamskrtas #£4). 


[Question:] — How is it that they do not exist? 


[Answer:] — We say that these three categories of dharmas, (i.e., matter or mate- 
rial forms, the dissociated factors and the various unconditioned factors, which 
are accepted by them,) are not real entities separate from cognition (vijfidna), (for, 
according to reason, they cannot be said to exist). 


La Vallée Poussin comments: 


That is to say: “separate from the mind and mental factors (citta-caittas) and from 
their development (parinama), 1.e., the seeing-part (darSana-bhdga) and the image- 
part (nimitta-bhaga)”. — The dissociated factors (viprayuktas) are not different from 
vijidna and from its development. The forms of matter (répas) are different but 
are not separate. The forms of matter are, indeed, the development of vijfidna (.e., 
real development for Dharmapala, imaginary development for Sthiramati), thus, not 
separate, but they are different since they are the aggregate of matter (ri#pa-skandha). 
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[At least this applies for the forms of matter (ripas) called resistant (sapratigha).] 


See #0052, #0203 and #0323. 


A.B.B.1. Forms of matter (ripas) 


1.1. Resistant (sapratigha) matter (riipa); #0149 
1.2. Non-resistant (apratigha) matter (rijpa); #0185 


#0149 The Little Vehicle distinguishes two kinds of matter (rapa): 


1. 


the “resistant” (sapratigha # #}) matter which consists of atoms (paramanu- 


maya xi), which includes the first ten sense-spheres (dyatanas): eye-color ... 
body-tangible; 


2: 


the “non-resistant” (apratigha #£¥}) matter which does not consist of atoms, 


which includes one part of the sense-sphere of dharmas (dharma-dyatana) (see 
#0185, #0205).?° 


In our language, material and immaterial rapa. 


La Vallée Poussin comments: 


a. For a discussion of the atoms from the vijfapti-matrata point of view, see— 
besides the Vimsatika—the Bodhicarydvatara, 1x, 87, the SarvadarSana-samgraha 
(pp. 30—31 of the French translation, Louvain, 1902) and the footnotes of “Traité 
des vingt Slokas”, 1902, Louvain, pp. 18, 26. 


On the atoms of the Sarvastivadins, see AKB 1, F 51, 89; 11, F 144 (iu, F 177) and 
footnotes (Samghabhadra, etc.). 

b. A dharma is resistant (sapratigha; youdui #4) because it is “with pratighata” 
(zhang’ai \& Et or ai BE), “with the ability to strike, with the ability to obstruct, 
with resistance, with the ability to repel” (since pratigha = pratighata). 

For the two Vehicles (AKB 1, F 51; Kui, Shuji 2A/4r., and Vimsatika, commentary 
of the text, ed. Lévi [1925], F 7 bottom), obstruction or resistance (pratighdta) is of 
three types; that which gives three types of obstructive or resistant dharmas: 


1. obstructive qua obstacle (Gvarana-sapratigha) (zhang’ai youdui kt & #4}; better 
zhang youdui); for example, we would say that the stone and the stone that <39> 


collide with each other, that repulse each other, “are mutually impenetrable”; 


93 


2. obstructive qua object-field (visaya-sapratigha): the sense-faculty and the object, 


AKB iv, F 16; T.32.1646.0484. 
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A.B.B.L.1. 


e.g., the eye and color; 
3. obstructive qua cognitive object (alambana-sapratigha): mind and its object. 


[The Great Vehicle distinguishes two obstructions qua obstacle (@varana-pratighdatas), 
the first is, strictly speaking, the obstruction (pratighdta) of impenetrability; the 
second (juai fx}; ju fa) includes the other two varieties. ] 


‘Resistant (sapratigha) matter (ripa) 


1.1.1. Dilemmas; #0154 

1.1.2. Support (asraya Fit fk) and object (Glambana Fit#&) of the five cognitions 
(vijidnas) (various schools); #0171 

1.1.3. Correct theory of the atoms; #0183 


A.BB.1.1.1. Dilemmas 


#0154 We definitively cannot admit reality to resistant matter (ripa) (@ #14), for the 
atoms (#7) of which it consists {1/18v.} are not real (JE). 


La Vallée Poussin comments: 


We must distinguish between the atoms, i.e., subtle matter (rapa), and coarse matter 
constituted by the atoms, 1.e., massive matter. 


According to the Sautrantikas, subtle matter is real, but massive matter, which does 
not exist separate from subtle matter, is “fictitious” (samvrta). 


According to the Sarvastivadins, the two kinds of matter are real. 
According to the Ekavyavaharikas, the two kinds of matter are fictitious. 


According to the Great Vehicle, massive matter is real (a development of vijfidna), 
subtle matter is fictitious (for the atom is an ideal [or mentally created] division of 
matter [rupa] cognized by the senses) (see #0183). 


[We pose two dilemmas: 


1. the atoms are “substantially repelling’, or they are not; 
2. the atoms are “(spatially) extended’, or they are not.] 


La Vallée Poussin comments: 


According to the Sautrantikas, the atom is “extended”, it involves spatial division 
(dig-bhaga-bheda or dig-vibhaga). 


According to the Sarvastivadins, it is not extended: we would say that it is merely 


#0157 


#0158 


#0160 


#0163 
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a point. 
The two schools maintain that the atom is sapratigha, “being obstructive’, by means 


of obstruction qua obstacle (Gvarana-pratighata): they maintain that one atom can- 
not occur in the same place where another atom is located. 


But, not agreeing on the extension of the atom, the two schools do not understand 
obstruction qua obstacle in the same way: 


1. The Sautrantikas accept that the atoms touch one another and that they collide 
with one another due to their extension (dig-desa-bheda-pratighdata). 


2. The Sarvastivadins cannot accept that their atom-points touch one another 
(AKB 1, F 89); they thus attribute to them an obstruction (pratighdta) that is called 
dizhi’ai (?) or zhi’ai ‘4 tt, which I have not attempted to restore into Sanskrit and 
which—while waiting for something better—I translate as “substantial repelling’ 
[repelling due to which they collide at a distance and due to which they bring it 
about that nothing can be introduced between them]. The Sautrantikas, however, 
do not accept this dizhi’ai. 


We have the following equivalences: 


Sapratigha = youdui #4}. <40> 


' Pratighata = zhang ai (i or simply ai KE (VimSatika [Lévi], F 7 and in dig-bhdga- 


bheda-pratighdata). 


Avarana, dvrti = zhang {@ and likewise zhang’ai [1K (in the expression @varana- 
sapratigha, AKB 11, F 51; #0168). 


Dig-bhadga-bheda = fangfen F777, VimSatika [Lévi], F 7. (See #0183 [fn.].) 

Dizhiai and zhi’ai ARE (see #0051, #0105, #0134), doubtful restoration. 

Zhangge |e, Gvarana. — [When dvarana is] ruled out, see #0183 [fn.]. 

If atoms are “substantially repelling” (44 i), then they are—like the pitcher 


(4H), etc.—fictitious ({F) (and not real GEB)). 


If they are not (“substantially repelling’) (#4), then they cannot—like that 
which is not matter (ripa)—accumulate (4) in order to constitute the pitcher, 
(clothing (#), etc.). 

2. If atoms, moreover, are extended (i.e., have spatial division [dig-desa-bheda 
7747 ]), as the Sautrantikas say, then they can ee be divided ("J 4347) and, 
therefore, are not real. 


If [atoms] are not extended (#47777), as the Sarvastivadins say, then this raises 


#0164 


#0165 


#0166 


#0167 
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five difficulties: 


a. Like that which is not matter (rapa), how could agglomerated (samhata #1) 
[atoms] receive light and create a shadow (7K35¢ 2%)? When the sun (4), at sun- 
rise, lights up a post (#£), etc. (samghata-ripa, 1.e., matter of agglomeration), then 
the two sides—east and west (5 74)—appear lit up (5¢) and in the shadow (#7), 
respectively (5¢5274 i). Since the site (Js) where the light is and the site where 
the shadow is are distinct (45|m]), the atom should definitively be extended (75 4+).” 


b. Moreover, when we see (i) or touch (ff) a wall (2£) or some other object 
(72), we contact only this side and not the other side. But the agglomerated 
(object) (F442) {1/19r.} is [the same as] the atoms (#4 #K fit). (Thus, the atoms 
are necessarily extended (7 43).) 


c. Moreover, all the atoms—according to the place where they are positioned*— 
are necessarily differentiated (£5!) in terms of top and bottom (_E'¥), (and the 
four directions), i.e., east, south, west and north. 


In the opposing hypothesis, [i] they could not agglomerate (+) [for: #3] 
(Vibhasa thesis), or [ii] they could not combine (Neo-Sarvastivadins) (#1 ).*’ 


d. Or else, entering one into the other (44% A), they could not constitute 
massive (sthila) matter (ripa). Thus, the atoms are definitively extended. <41> 


e. You say that resistant matter (sapratigha ripa © #} 4) (i.e., matter that cre- 
ates resistance) is the atoms (247% (xX). If the atoms are not extended (#£77 4), 
then the matter (r#pa) that you call resistant (sapratigha) would not be an “obsta- 
cle-separation” (fei) Gust like non-matter and atoms); if so, then it will not 
be resistant or obstructive qua obstacle (@varana-sapratigha kA J): [thus, it 
will not be resistant]. 


4 — VimSatika, ed. Lévi, F 7 at bottom. 

 AKBi1, F 92. 

°° Although they do not touch each other, AKB 1, F 89, they are mutually an obstacle to 
one another. The eastern side which strikes, which repels, is not the western side. 

97 ~~ See #0180. 

°° There is no resistant matter (sapratigha-ripa) apart from atoms (independently from 
the atoms that constitute it): yah paramanindm samghato na sa tebhyo rthantaram. 
VimSatikd, ad stanza 12 (Ht RA BTA HBA TELIA, cf. Weishi ershi lun, 
T.31.1590.0076a05; Kuiji, Weishi ershi lun shuji, T.43.1843.0994c1 1]. 

%  zhangge \eal¥a (see #0154). — “Your ten sense-spheres (G@yatanas) are not obstructive qua 
obstacle (Gvarana-sapratigha) for they do not cause an obstacle (anadvaranatvat), like 
the mind”. 


#0168 


#0169 


146 A. On the belief ina self and the belief in dharmas 


Thus, the atoms accepted by you, etc., are necessarily extended (774); (and since 
they are extended,) they can be divided (4) 4/7); thus, they definitively are not real 
entities (dravya-sat). 


We conclude that (the reality of) resistant matter (sapratigha ripa ®#}) is log- 
ically inadmissible. 


A.B.B.1.1.2.. Support (aSraya) and object (alambana) of the five cognitions 


#0171 


#0173 


(vijnanas) (various schools) 


Someone may say: — How can the five sensory cognitions (1.e., vijidnas of the 
eye, etc.) not have the sense-faculties (indriya) that are matter (rijpa) as “sup- 
port” (GSraya Fk), not have external things (artha) that are matter as object 
(Glambana #&)? 


[Answer:] — Although it would be false to say that the support and object {1/19v.} 
are not matter (#£), nevertheless, this matter is merely the development (pari- 
nama *) of vijfiana (#). That is to say: when the eight cognitions arise (pre- 
cisely, the awareness-part [samvitti-bhdga| of the eight cognitions), then the 
eighth cognition develops (#*) into (and appears ({/{) as images (4H) of) the eye 
(HR), etc., the color (€), etc., by the power of internal causes and conditions 
(#7) (i.e., condition qua cause [hetu-pratyaya], namely, the seeds [bijas] 
of the sense-faculties and of the external things). In these developments, (i.e., as 
images (*H)), the five sensory cognitions have a support (Fi; f) and an object (#). 


La Vallée Poussin comments: 


By relying on the sense-faculties (indriyas) (eye, etc.) which are the development 
of the eighth cognition, the five cognitions (visual cognition, etc.) take the five 
“dusts” (color, etc.) which are the development of the eighth [cognition] as their 
object (Glamb). They do not directly contact these “dusts” (archetypes), but they 
develop as images similar to these “dusts” (images which are their own image-part 
[nimitta-bhaga}). Thus, the five cognitions have the five sense-faculties as support, 
have the five “dusts” of the eighth [cognition] as distant object, and have a replica of 
these five “dusts” as near object (Kuiji). — Cf. Siddhi F 18. <42> 


A.B.B.1.1.2.a. Summary discussion of the support (aSraya)'” 


#0174 


Thus, the sense-faculties (indriyas #f), i.e., the eye, etc—the supports of the cog- 
nitions (vijfidnas)—are not cognized by evidence (or direct perception) (praty- 


100 See #1127. 
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aksa-pramana 3=''), Their existence is inferred ([¢%]) from their activity: 
they generate cognition (vijfidna) (FE ik). 


As their name indriya'” indicates, they are only “efficacies” (Sakti I f€),'° not 
external things’ constituted by matter derived from the four fundamental mate- 
rial elements (upadddaya-ripa, bhautika-ripa'”). Resistant (sapratigha) matter 
(rupa) external to the mind (4444 #14) is inadmissible, when considered reason- 
ably: thus, the five sense-faculties, like their five objects—in a word, the ten 
sense-spheres (Gyatanas)—are merely the development-manifestation (21) of 
internal vijidna (Winx). 


However, even though all of this is integrated in the mind or is development of 
vijnana, the activities are distinct: that which generates visual cognition, etc., is 
called “eye sense-faculty” (caksur-indriya Rt), etc., for the visual cognition, 
etc., arises with that as support (Fit). 


A.B.B.1.1.2.b. Discussion of the object (alambana)' 


#0176 


A “condition qua object” (Glambana-pratyaya Fit##&)'"’—external (4) to the 
mind—of the five sensory cognitions, 1.e., cognition of the eye, etc., is inad- 
missible, when considered rationally. Thus, we definitively must accept that the 
condition qua object of these cognitions is the development (Fit #*) (i.e, image- 
part [nimitta-bhdga]) of one’s vijfidna (Ei). 


A.B.B.1.1.2.b.a. Definition of the condition qua object (alambana-pratyaya) 


The scholars of the Little Vehicle, with the exception of the Sammitiyas, give 
<43> the definition: “That which generates (nirvartayati §é5|4, brings-about— 


101 AKB ix, F 232 
102 AKB ui, F 103. 
13 The nature of the sense-faculties (indriyas), nevertheless, lends itself to controversy, 


as we will see in the discussion of the support (@Sraya), #1125. — But here the author 
limits himself to refuting the “realists”. 


Kuiji, Shuji 2A/13r.1, cites Alambana-pariksda: since the internal (4@dhydtmika) matter 
(ruipa), like the external one, is an object (a4lambana) of cognition, it is maintained that 
it occurs 1n cognition (vijidna) and generates cognition. 

105 AKB i. F 21. 

106 See #2468-#2481. 


'07 Four conditions (pratyayas) are distinguished, which are named below. — Let us agree 
to translate pratyaya by “condition” in order to reserve the word “cause” for hetu. 


#0178 
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engenders) a cognition (vijfidna) similar to itself (svakdara, svabhasa (li) 8) {1/20r.} 
is this condition qua object (Glambana-pratyaya) of this cognition”’.! 


One cannot, with the Sammittyas, say that the condition qua object of a cogni- 
tion alone is what engenders it (janayati) and nothing else, because in this hypo- 
thesis, the other conditions—.e., condition qua cause (hetu-pratyaya), condition 
qua immediate antecedent (samanantara-pratyaya), condition qua dominance 
(adhipati-pratyaya), e.g., the sense-faculty (indriya)—would also be called condi- 
tions qua object (alambana-pratyaya). [Correct definition, #2470. ] 


A.B.B.1.1.2.b.b. Doctrine of the Sautrantikas 


#0179 


|The Sautrantikas believe that the “condition qua object” (G4lambana-pratyaya) 1s 
the agglomerated atoms (= the agglomeration of the atoms). ] When the five cog- 
nitions, 1.e., the visual cognition (caksur-vijndna), etc., cognize color (JS £4), etc., 
they do not take (%%) the atoms as object but just the agglomeration (#14), since 
they take on the aspect of this agglomeration (tad-dkaratvat FG (WLKAB: we see 
a mass of blue, not the atoms of blue). 


[But Dignaga has refuted this tenet.] When one breaks up (4347) the agglom- 


eration, the cognition definitively no longer seizes (or engenders) the aspect of 


the agglomeration ({)\ 4% +8). Thus, the aspect of this agglomeration (#1448) 
—different from that of the atoms (4224 %%&{)—does not possess a reality of its 
own (  #a). [This is what the Sautrantikas—for whom massive matter has only 


108 S. Lévi (1925), Trentaine {Sthiramati], F 16, line 18 (transl. based on Jacobi): 


katham etad gamyate, vind bahyenarthena vijianam evarthakadram utpadyata 
iti | bahyo hy arthah, svabhasa-vijfidna-janakatvena, vijfanasydlambana-pratyaya 
isyate, na karanatva-matrena, samanantardadi-pratyayddi-visesdprasangat | 


[Question:] — How is it to be understood that (the content of) vijfidna arises in 
the form (akara) of an object (artha) without such an object being present 
external [to vijiana]? 


[Answer:] — It is indeed the external (bahya) object which, insofar as it causes 
the appearance of itself (svabhdsa) in vijfidna, is the condition qua object 
(Glambana-pratyaya) of vijfidna (1.e., on which it is directed) but not simply 
(matra) as the cause as such (kdranatva), because otherwise it would not be 
necessary to distinguish the other conditions, such as the condition qua im- 
mediate antecedent (samanantara-pratyaya), etc. [... . (Answer continues until 
F 17, line 7)]. 
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“practical” existence—accept, see #0154.] But if the aspect of the agglomeration 
(41449) is not a real thing (#4), it cannot be said that the agglomeration is the 
“condition qua object” of the five cognitions (#%%): one could say “object”, if one 
wants, but not “condition” (pratyaya). The “condition”, which engenders, must be a 


reality: a non-existent thing, for example, a second moon (23 4), etc., cannot 
engender the five cognitions. <44> 


A.B.B.1.1.2.b.c. Doctrines of the Sarvastivadins 
La Vallée Poussin comments: 


The VimSatika (karika 11) [Weishi ershi lun, T.31.1590.0075c15] distinguishes three 
theories of object (Glambana): 


1. The object of cognition is the parts-possessing matter (avayavi-riipa): 
VaisSesika (8am) theory (refuted in AKB iii, F 210—214, see also #0100, 
#0128) [Kuiji, Weishi ershi lun shuji, T.43.1843.0992b12]. 

2. The object of cognition is the atoms (paramanu), taken individually (praty- 
ekam): Sarvastivadin (fz 4%) theory [Weishi ershi lun shuji, 0992c09]. 

3. The object of cognition is the atoms (paramdnus) when they are an ag- 
glomeration (samhata): Sautrantika (X25) theory [Weishi ershi lun shuji, 
0992c17]. 


But it would be proper to distinguish two Sarvastivada (fz #é & ) theories, (1) the 
theory of the Vibhasa (£227), (2) the theory of Samghabhadra (JE ##&if). 


Kuiyi says (cf. Weishi ershi lun shuji, T.43.1834.0993a06): 


The early translation of the Vimsatika [@"£ a] [Paramartha] uses only one 
single term to translate samhata because, [besides the VaiSesikas,] it has in 
mind only the early Sarvastivadins and the Sautrantikas. — But the school of 
Xuanzang translates samhata by two terms: (1) hehe #4, (2) heji FU: in 
that way, it distinguishes the Sautrantikas (hehe #1 or agglomeration system) 
and Neo-Sarvastivadins (Samghabhadra, heji #112 or combination system). 


S. Yamaguchi has kindly compared the Chinese version of the Alambana-pariksa 
(where hehe f0‘& and heji FS are contrasted, as in the Chinese VimSatika and 
in our text,) with the Tibetan version. The latter always has dus pa. 


The Sanskrit texts use the expressions samghdata-ripa, cita-riipa, samcita-ripa, 
samhatah paramanavah and samcitah paramanavah indiscriminately. 


a. “Our” text, explaining the doctrine of the early Sarvastivadins, uses the term 
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hehe FG [“agglomeration’’] (likewise Kuiji when commenting on the VimSatika, 
who also has he #Il once); but AKB iii, F 213—[ within the context of the] early 
Sarvastivadins—has samasta, translated as juji Rif. 


b. As far as I know, Samghabhadra’s Nyadydnusdra (T.29.1562.0383c14) (transl. by Xuan- 
zang) does not have heji #1 but zhanzhuan hehe FERSFIG (but see #0181 [fn.]). 


A.B.B.1.1.2.b.c.a. Early Sarvastivadins 


#01830 The early Sarvastivadins think that the atoms seized individually—yet when 


they are agglomerated (hehe #114 )—are the “condition qua object” (Fit#) (for the 
arising of each of the five) cognitions. 


La Vallée Poussin comments: 


For us—says the Buddhist refuting the Vaisesika—the atoms, although suprasen- 
sory, become the object of sensory direct perception when they are joined to- 
gether (samasta, juji #8): paramanvatindriyatve ’pi samastanam pratyaksatvam 
(AKB 111, F 213). 


[Dignaga has refuted this tenet.] The characteristic or aspect of the atom (ffx 
4H) is not reflected in these cognitions. (The cognitions do not reproduce <45> 
the characteristic of the atom). The atoms do not possess the characteristic (#4) 
which belongs solely to the agglomeration {1/20v.} since, in the state of non- 
agglomeration (4414), they do not possess this characteristic. The atoms them- 
selves (##) and their characteristics (#4) remain the same whether there is agglo- 
meration or not. In the state of agglomeration, just as in the state of non-agglo- 
meration, the atoms (of color, etc.,) are not taken as objects by the five cogni- 
tions. — [Thus, the atoms, assuming they are real, are perhaps a “condition” of 
cognition; they are certainly not the object.] 


A.B.B.1.1.2.b.c.b. Neo-Sarvastivadins—Tenet of the apeksa (Samghabhadra)'” 


#0181 


There is a theory that the atoms (#4) (of color, etc.,) seized individually (——), 
i.e., when not “combined” (heji #132), are not the object (visaya 52) of the five 


109 Kuyyi, Shuji 2A/22v.1. — Samghabhadra, Shun zhengli lun (T.29.1562.0383c14) (translated 
in AKB i, F 144, note) says: “The name samghdata-anu is given to these aggregated 
atoms (zhanzhuan ff: anyonya; hehe FG: samhata)” (ER GK ° ERB AIG ° EA 
BESS ° ahi Ay ft RE). I do not find the theory or explanation of apeksd, i.e., of heji FIR, 
in Samghabhadra, that is to say, in the places where one would look for it (i.e., places 
corresponding to the atomic explanations of AKB). 
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cognitions. But, in a state of combination (#£4122 (iz), they assist one another 
(anyonyam apeksante ?, Fe#*H)!!° and there occurs the arising of the massive 
characteristic or (image) or (sthiila-laksana §&¥4),''"' which is the object of the 
five cognitions (#2). This characteristic or (image) (#4) is real (dravya-sat), thus, 
it is the “condition qua object” (Glambana-pratyaya Fit#) of cognition (vijridna): 
[“condition’’, since it is real; “qua object”, since cognition reproduces of it the 
(characteristic or image)]. « 


This theory is not correct. We will establish five arguments against this theory: 


a. Whether combined (4£#04) or non-combined (##), the atoms have the 
same substance (##), the same characteristic (#4). 


b. Thus, if the atoms of two clay containers (77), say, a pitcher (4%), bowl (#1), 
etc., are the same (sama =), then the cognition directed at the pitcher (77K 4H 
ax) Should be identical (#£%!]) with that directed at the bowl. <46> 


c. In the state of combination (F£#042fi7), {21r.} the (individual (——)) atoms 
will each lose their characteristic (#9) of smallness or “atomicity” (anutva (4), of 
“sphericity” (pdrimandalya |B), Siddhi F 33). 


d. One cannot accept that the cognition that is directed at (or reproduces) 
(Glamb) the massive characteristic (sthiila-laksana) (§&*8i#%) would have a subtle 
characteristic (AHF) for its object (visaya), since, in this hypothesis, (the 
cognition of one kind of object (SR) could also be directed at the object of 
another kind [of cognition] (4«##3=), which should not be the case; e.g.,) the cog- 
nition of sound would just as easily cognize color. 


e. One cognition will take all things at the same time for its object, [since you 
accept that things of opposite characteristic are perceived at the same time]. 


10 Trentaine [Sthiramati], F 16, line 26 (transl. based on Jacobi): 
-paramanur anya-nirapekso tindriyo, bahavas tu paras- 
parapeksa indriya-grahyah | 


But someone else thinks: “Each single atom (paramdnu), when being without 
relationship to other [atoms], is not perceived by the sense-faculties (atindriya), 
but many [atoms], when being in relationship (apeksa) with one another, are 
seized by the sense-faculties.” 


111 The problem is examined in Kuiji's commentary on the VimSatika (Weishi ershi lun 
shuji, T.43.1843.0993c). 
For the massive characteristic (sthiila-laksana) (or sthaulya) of the anu- rupa (samghata- 
anu), the molecule made up of seven atoms, see AKB ii, F 144. 


#0182 
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Such are the difficulties (4) that one comes up against, even when the exist- 
ence of atoms is assumed to be established. (This is even more so when there 
are no real atoms external to vijidna). And we have shown that atoms do not 
exist separate from vijndna. 


A.B.B.1.1.3._ Correct theory of the atoms 


#0183 


(From the above we definitively know that the images (#8) developed from within 
vijnana itself (EB #FT), appearing similar to matter (rapa) ({\f), etc., serve as 
condition qua object (alambana-pratyaya Firs). The seeing-part (darSana- 
bhaga) of vijfiana, in turn, arises on the basis of these [images] (Hiatik4) and 
carries along these images (##{%4H) [as its object].) 


Thus, when vijfidna develops (parinam =), its “image’’-part (nimitta-bhdadga) ap- 
pears all at once (#83), whether as the aspect or image of a large (X) thing or 
of a small (/]\) thing. Vijfidna does not develop fractionally (5!]) as a multitude of 
atoms (xa tif) which, only when joined together, would constitute one thing 
(SxM—F). 

However, the Buddha (/#) speaks of atoms (#4). — [This is so] because he 
addresses people who believe in the reality (Ef#@) of massive forms of matter 
(ripas) (#2). By dividing up (#T) massive matter, he wants people to rid them- 
selves of this belief. But he does not teach that forms of matter (riipas) are, in 
reality, atoms. {1/21v.} 


The Yogacaryas (i {i1&i),!!* (by means of conventional reasoning and under- 
standing (LIiA8 2), step by step (#1-X)) divide and subdivide (/R4#/t)—not with 
a real knife but with the mind!!*7—the image (#8) of) massive matter to the point 
where it is not further divisible; to this extreme fraction, which is of completely 
fictitious existence, they conventionally give the name “atom” (fix). Although, 
[in contrast to the Sarvastivadins who believe that the atom 1s indivisible because 
it has no parts,'*] the Yogacaryas think that this atom is extended, 1.e., that it 
<47> involves “spatial division” (dig-bhdga-bheda #§ 4}),'° nevertheless, it 1s 


112 Kuiji points out the variant “Yogacara’, an epithet qualifying the masters who are the 
Yogacaryas. — He studies the five meanings of the word yoga in the expression “mas- 
ters of yoga”: Many say that yoga = dhyana (Shuji 2A/30v.5). 


owe Sw 


13 Compare the Prajnia-sastra. 
14 Samghabhadra: “It cannot be divided by another kind of matter (vipa) or by the mind”. 
15 fangfen F745} corresponds to dig-bhdga-bheda (Trentaine). — Kuiji (T.43.1830.0272c21) 
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indivisible (4. 5] #7), for, if one would continue the dividing (#7), the atom would 
appear “similar to space, to the void (akasa)” ({A22EH),""° and could no longer be 
called matter (ripa). This is why it is said that “the atom is the limit of matter 
(Geb) 

#0184 From this we can conclude that resistant (sapratigha #%#}) matter (riipa) (cause 
or effect, atomic or massive) appears as a “development of vijfidna’”’ (#R##TH) and 
does not consist of atoms. 


A.B.B1.2. Non-resistant (apratigha) matter (ripa) 


2.1. Matter of informing by means of the body (kaya-vijfapti-riipa); #0187 
2.2. Matter of informing by means of speech (vdg-vijfapti-riipa); #0203 
2.3. Non-informing répa (avijfapti-ripa); #0205 

2.4. The three actions; #0207 


#0185 As for non-resistant (apratigha #£¥}) matter (ripa), it may be said that—being 
rupa like resistant (sapratigha) (matter (rijpa))—it is also not a real thing. Or 
[it may be said] that—being non-resistant (like mind and mental factors)—it 
definitively cannot be real matter. 


We have observed, according to reason, that resistant matter—appearing with 
the characteristics of matter (44 4749) (i.e., materiality, we would say, shape, 
color, etc.}—cannot be regarded as a reality separate from vijfidna. All the more 


explains that fangfen 774} means either fen of fang (“division of space, of dis°’) or “fen 
that is fang” (77 2.43 © FrBll4+). Massive matter (rapa) possesses fangfen 77 47 in both 
senses; the atom possesses it only in the second sense. — We can thus attribute spatial 
division (dig-bhdga-bheda) to it although it is not divisible. 

16 According to YBh, juan 3 at beginning. — That which is susceptible of being divided 
is not paramanu. The atom (paramdnu) is subtle, thus, it is indivisible. It is not “like the 
mind”, thus, it is extended. — If the dissection were to be pursued, the mental image 
(nimitta) would be transformed, would appear like space, would no longer have the aspect 
of matter (ripa). 

17 This is not a formula of the Yogacaryas but a Sarvastivadin definition, see AKB 111, 
karika 85, F 177: 

paramanv-aksaraksanah | rapanamdadhvaparyantah 
(1) One atom (parama-anu) in the strict sense, (1) one syllable (aksara) and (3) one 


moment or instant (ksana) are the limit or smallest unit of matter (rapa), of the 
name (naman) and of time (adhvan), respectively. 


See Samghabhadra, Shun zhengli lun, T.29.1562.0855b. 
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reason for that non-resistant ripa—not appearing with these characteristics 
(55 4 278 )—can no more be spoken of as a real dharma of matter (ripa) (B&B 
f4¥) than are the mind and mental factors. {1/22r.} 


A.B.B.1.2.1. Matter of informing by means of the body (kaya-vijnapti-riupa)''® 


#0187 


#0196 


#0198 


#0199 


[For the Sarvastivadins, non-resistant matter (ripa) is: 


1-2. matter of informing (vijfapti-rapa): informing by means of the body (kaya- 
vijnapti) or by the action of the body; informing by means of speech (vag- 
vijnapti) or by the action of <48> speech; 


3. matter of non-informing (avijiapti-rapa), bodily or vocal action that is not 
informing.!!9] | 

We must see whether or not these two kinds of informing (vijfaptis #2), i.e., 
informing by means of the body (43) and informing by means of speech (2% 
#2), and the non-informative form (avijfapti #£32) really are matter (ripa), (i.e., 
do really exist,) and we must explain the true meaning of these three actions. 


([As for their existence,] they do not really exist. What is the reason for this?) 


If [‘“‘matter of informing by means of the body” (4 #4)] refers to a real kind 
of matter (#4), what is the’nature ((£) of this kind of matter? 


a. According to the Sarvastivadins, this kind of matter (ripa) is “shape” (sam- 
sthana }{7'*°). 


But, (1) shape is divisible (4/4747) and (2) there are no atoms “length” ($= tk 
it), etc.'2! - Thus, the matter “shape” is not real (FEB). 


b. According to the Sammitiyas,'”? informing by means of the body (kdya- 
vijnapti) 1s “movement” (gati #)). 


But [the matter “shape” is also not real since] the notion of movement does not 
withstand criticism: (It ceases (}) as soon as it arises and hence does not real- 
ly move); “conditioned” [factors] (samskrtas #7) cease (%) without (the need 


18 This discussion of répa of informing (vijfapti-ripa) is a summary of Vasubandhu's 
Karmasiddhi-prakarana (Dacheng chengye lun) (T.31.1609.0781-782, Mdo, 58, 8; 61, 2). — 
See my Morale Bouddhique, 1927, F 119. 


119 AKB iv, F 3. 

120 AKB wv, F 4. 

121 AKB iv, F 4, 9. 

122 AKB: according to the Vatsiputriyas. 
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for) a cause (754 AM), ie., in the very place where they arise, and immediate- 
ly or spontaneously: if ceasing (#) were to need a cause, it would never take 
place, (i.e., cease).!?3 


c. According to the Darstantikas, there is a certain ruipa which is neither color 
(varna) (#4) nor shape (samsthana ff), and which is generated (fift5|4) by 
mind. This ruipa makes the hand (=) and the other limbs “move” (2). It is 
called “action of informing by means of the body” or “bodily informative ac- 
tion” (kaya-vijnapti-karman 3 RR). 


La Vallée Poussin comments: 
a. Kuiji, Shuji (2A/36v.6; T.43.1830.0274a08): 


Here the author refutes the Sauryodayikas (? richulun 4 Hii), ie., the Siitra- 
nikaya-mula-acaryas. In the first century after the Buddha’s departure, in nor- 
thern India at TaksaSila, there lived Kumarata 15 &, that is, ““Young-man 
Head” (Tongshou #3), who composed 900 treatises (Sdstras). At that time, 
in the five Indias, there were five Maha-sastra-acaryas (A.A aE )—just like 
the rising sun (sirya-udaya) —who illuminated-guided the world, hence the 
name Sauryodayikas; because they were similar to the sun, they were also called 
Darstantika-acaryas (25167 6ifi); or, because these masters composed the Drstanta- 
malda-Sastra (igi 3 ia), by gathering together extraordinary events (422447 3) 
(adbhuta-vastus, 1.e., comparisons relating to the Buddha), they are called 
Darstantikas (fig ei). — [These scholars form the ancestry (f#/®) of the Sutra- 
nikaya (483) which considered them as authoritative (==)] because what these 
scholars said became doctrine. Nevertheless, at that time, there was as yet no 
Sitra-nikaya, the latter appearing in the fourth century [after the nirvana]. 


See #0878. <49> 


b. The Sautrantika who refutes the Sarvastivadin in AKB 1v, F 12-13, very akin 
to the Theravadin (AKB iv, F 3, note), does not express himself exactly like the 
Darstantika of Kuti. — See, however, the hypothesis of “wind” initiating the ac- 
tion of the body following a volition (cetand), following an effort (prayatna). 
AKB 1x, F 294. — One kind of matter (ripa) of the Sautrantika is the matter (riipa) 
brought forth by concentration, AKB iv, F 18. 


c. Karma-siddhi (T.31.1609.0781-782b). 


The Richulun says: Conditioned [factors] (samskrtas) do not go someplace else, 


123 AKB wv, F 4-8, Saddarsana, p. 29, etc. 


#0201 
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because their nature is to cease at that very moment. But, apart from that, there 
is a dharma. For its origin, it has a certain mind (citta-visesa) that generates it 
by relying on the hand, the foot, etc. It is the cause that makes the hand or the 
foot (serially renewed) arise in another place: it is called movement ({7 #1), 
also informing by means of the body (kdya-vijnapti). 


In which sense-sphere (Gyatana) is it included? — In the sense-sphere of visible 
form (riipa-dyatana). 


Then why not say that the eye sees it, just as it sees color? If it is not visible, it 
cannot inform another. Why call it informing (vijnapti)? ... 


The theory of the Darstantikas is also not reasonable. This kind of matter (ripa) 
cannot be “movement” (#j), the impossibility of which we have previously 
shown. {1/22v.} 


[Question:] — Could it be the “cause of movement” (#)[K) (e.g., the cause of 
generating—in distinct places—the moments of the series that constitute the 
hand)? 


[Answer:] — We know that this cause is the element wind (vayu-dhatu Ja\5#). 
But wind does not inform (vijfapayati #7), so it cannot receive the name 
vijnapti (informing) (#%). Furthermore, “tangibles” (sprastavya fij),'** among 
which wind is classified, are neither good nor bad (3#38)!* in their nature (‘) 
and, consequently, cannot be “action”. This also applies for color (varna) (#8), 
odor (#4), taste (&), as for the tangible (f##).!*° - Consequently, “action of in- 
forming by means of the body” (4 #23) is certainly not a real entity. 


d. Correct theory. 


With the mind for its cause ([])—to be precise, a mind “proceeding from effort” 
(prayogika-citta'’), which here is the originating cause (samutthadpaka-hetu'*’) 
—it happens that matter (rapa), i.e., the hand (=), etc., which is a development 
of vijfidna (#kFt®) (in spite of anything the Sarvastivadins say), arises and 
ceases (4 ff) (contra Sammitiyas) in a series (#944) that propagates itself <50> 


124 AKB i, F 18. 
125 AKBi, F 54. 


126 These definitions relate to our world, to the world of our Buddha (ksetra). —- But we 
know (see #0316) that conditions are different elsewhere. In the Gandhasamihaloka- 
dhatu (I read samiha for ji f#), thought is expressed by odor, not by sound (Sabda). 

127 AKB u, F 320. 

128 AKB iv, F 36. 
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within space (##kfR 75 ) as if it were moving. — Matter, i.e., the hand—as a spa- 
tial extending [of the hand] within its series—is “informing”, 1.e., indicates the 
mind (#7y'L»). Thus, figuratively (fz), it can be given the name “informing by 
means of the body” (kdya-vijfapti 4). 


A.B.B.1.2.2. Matter of informing by means of speech (vag-vijnapti-ripa)'” 


#0203 


#0204 


The action called “vocal informing” (743%) has also no real nature of sound 
(sabda-svabhdva). Indeed, (1) one moment (— #5) of sound (#) does not in- 
form (na vijfapayati #32 %'*);! (2) a series of moments (47848) of sound 
is not a real thing; (3) we have previously already refuted the thesis of the exist- 
ence of external resistant (sapratigha #@#}) matter (rapa). 


In fact, with the mind for its cause, vijfidna develops (#%#*) (as something simi- 
lar to) sound (()\##)—arising and disappearing as a series—which {1/23r.} is as 
if (4) [a series of sounds] would inform (#277). This series receives, figura- 
tively, the name ({&%%) “informing by means of speech” (vdg-vijfapti 283): 
there is nothing to be corrected in this interpretation, 1.e., there is no conflict 
with reason. | 


A.B.B.1.2.3. Non-informing matter (avijnapti-rapa)'*? 


#0205 


If [matter of] “informing” (vijfapti #%) [or informing matter] is not real, how 
can “non-informing” (avijfapti #22) [matter] be real?! 


Nevertheless, the name “non-informing” (avijfiapti) is given figuratively ({Fz) 
either to (1) a “volition” (cetand 2) (within the context of concentration) to 


129 See #0302-#03 16. 
130 AKB i, F 241. 


131 The Sarvastivadins (AKB u, F 241) accept that a moment (ksana) of sound is not an 
informer, except for the case of the Buddha (see, on this point, Vasumitra, Treatise on 
the Sects [Yibu zonglun lun, T.49.2031]). — But, in regards to this, there should be other 
sentient beings like the Buddha. If sound is really an “informer”, the moment (ksana) 
of sound must inform. 

132 AKB i, F 20; iv, F 3, 14-26. — Morale bouddhique, 1927, F 131. 

'33 “Your non-informing matter (avijfapti-riipa) is not real because it is included in matter 
(rapa), like resistant (sapratigha) matter’. — “Your non-informing matter is not truly 
matter since it is non-resistant (apratigha), like mind’. 

Kuiji laconically defines the manner in which Mahasamghikas, Dharmaguptas and 
Sthaviras understand what the Sarvastivadins call avijfapti-ripa. 
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do good or bad (#3) for a period of time (47 $8),!* or to (2) a resolution (pra- 
nidhi }f) (within the context of distraction, 1.e., realm of desire [kama-dhdatu]), 
to do good or bad for a period of time, and this also without being in conflict 
with reason. 


[In the first case, it refers to non-informing (avijfapti) (matter) of meditation 
(dhyana) or of the path (mdrga). 


In the second case, to non-informing (avijfapti) (matter) of the type of restraint 
called pratimoksa (pratimoksa-samvara) or of the type of non-restraint (asam- 
vara).'>| <51> 


In other words, [non-informing matter] refers either (1) to an actual volition that 
stops bad bodily or vocal actions (during concentration (samadhi 52)) (L438 

{Ty FA), or else (2) to the seeds (bijas f#) (#0411)—1n the state of full increase 
vei -avastha 34 42/i1)—of an important good or bad volition” that brings 
forth bodily and vocal actions (#8 / 3 33 332%). [These actions being matter 
(ripa), the non-informing (avijfapti) will figuratively be called matter.] 


Thus, the non-informing (avijfapti) [matter] has only existence as designation 
(prajnapti-sat A). 


134 Kuiji: We may also understand: “... the name avijnapti is given figuratively to the 
resolution (pranidhi) proceeding from a volition (cetand) ...”. 


135 AKB tv, F 43. 


136 According to the gloss: “of an important volition (cetand) that is the generator of bodily 
and vocal actions, in contrast to a medium or weak volition. Indeed, according to the 
ancient masters, every volition of the distracted state does not generate non-inform- 
ing (avijnapti) [matter]’’. — The text gives: “of a good or bad volition that is the gener- 
ator of important actions ...”. 

137 The [Vijnanavada] School accepts non-informing (avijfapti) [matter] of the Sarvasti- 
vadins as a “designation’’, but modifies it, as one can see when comparing AKB and the 
“four-alternatives” table of Kuiji, Shuji (2A/46v.): 

1. avijnapti (non-informing), not vijwapti (informing): restraint called pratimoksa 
(pratimoksa-samvara). 

2. vijnapti, not avijnapti: actions of body and of speech, within the state of distraction. 
3. vijhapti and avijnapti: volition (cetana), within concentration, path. —- YBh, juan 
53, says that the mental volition (manah-cetand, i.e., volition that is not directed at body 
or at speech), since it informs (vijfapayati) itself, is informing. 

4. neither vijfapti nor avijnapti: volition of bodily and vocal action: [since this voli- 
tion] teaches nothing to others, thus, it is not informing; [since this volition] does not 
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A.B.B.1.2.4. The three actions 


#0207 


#0208 


#0210 


La Vallée Poussin comments: 


AKB 1v, F 1; Madhyamaka-vrtti, xvii, 3 (pp. 306-311), invaluable for avijfiapti (non- 
informing). 


Our adversary answers: “In the sitras, the Bhagavat (24) says that there are 
three actions (3€): (1) action of the body (4), (2) action of speech (2%) and 
(3) action of the mind (manas). By denying actions of the body and of speech, 
you are contradicting the sitras”.'%° 


[Reply:] — We do not deny these two actions: we only deny that they are matter 
(ripa 4). 
We are saying that: 


1. by “action of the body” (42€), we mean the volition (cetand) that moves 
(HEH) the body;'”° 


2. by “action of speech’ (7832), we mean the volition that brings forth (fe 2%) 
speech.'*° 


[These two volitions make up, together, only one volition called “third volition’. ] 
<52> 


3. By “action of the mind” (manas-karman 7&2), we mean the two volitions, 
i.e., [a] that of “deliberation” (upanidhydna #) and [b] that of “judgment” (#*),'*! 
since they are associated (samprayukta #4) with the mind (manas ®), {1/23v.} 
since they make the mind (manas %) move ({F#). 


inform itself, thus, it is non-informing. 
1388 Karma-siddhi, (Dacheng chengye lun, T.31.1609.0785c09). 


139 “Movement” of the body, (Ch.) dong #, must be bskyod or gyo, Sarira-cesta or kdya- 
vispanda. : 


40 Cf. the Sautrantikas of AKB iv, F 12. 

41 We have [i] shen # glossed as shenlii #& for the name of the first volition (cetand), 
[ii] jue XR glossed as jueding YE for the name of the second volition. 
In AKB 1, F 81 (© AKB 2/14v.8): “That which 1s called drsti, i.e., philosophical opinion, 
etc., is samtirana (judgment), jueduo {RE, preceded by upanidhydna (deliberation), 
Shenlit’. 
In AKB wv, F 13 (= AKB 13/6v.2), the Sautrantika explains a theory that seems to be the 
source of our author’s theory: The non-informing (avijfapti) is a volition of a special 
nature which has, for its near cause, the intense volition that moves the body, and which 
has, for its distant cause, the intense volition of shenjue ik. 
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La Vallée Poussin comments: 
We can therefore speak of two volitions (cetands), each being of two types: 


1. The first—which is purely [volition], called above, “action of the mind” (manas- 
karman)—gives a certain form, a certain modality (abhisamskaroti) to the mind. It 
is citta-abhisamskara (Madhyamaka-vrtti, p. 311). It has two phases: [1] “‘reflection”’ 
and [11] “judgment”, two phases which, being clearly distinct, constitute two voli- 
tions, 1.e., the first and the second: 


First, there is the turning (pravartana) and modeling (abhisamskarana) of the 
mind towards the good or bad object. (Kuiji) 


2. The second is the volition that causes the movement of body and speech to 
originate (kaya-vak-samutthana-cetana): 


Then, there is the generating of body-speech. (Kuiji) 


This second volition, although twofold due to its object, is single in its modality: 
this is called above the “third volition”. 


#0211 The “third volition (cetand #3)’, 1.e., the volition that moves the body and insti- 
gates speech—being “modeled as good or bad” (abhisamskrta Fr#&F)'”—is called 
“action” (karman 3). 


It is also called (“path’ (#4) or) “path of action” (karma-patha):'* (1) because 

_ it is trodden upon (fir #£/8), like a path, by the volitions of deliberation (#) and 
of judgment (#®), (2) because it is the path (= support [asraya]) (giving rise to 
the fruit) of pleasant or unpleasant retribution.’ 


The result of this is that the first seven “paths of action” (3¢#4) of the classical 
list (three of body: killing, etc., four of speech: <53> lying, etc.) are also voli- 
tion in their nature, just like the last three [paths of action] (1.e., covetousness 
Labhidhyd], etc.).'* 


42 zaozuo tf = abhisamskarana (modeling), AKB 1/11v.8 (i, F 29); 4/3v.6 (ii, F 154), 
that which means abhisamcetand, AKB 18/10r.8 (iv, F 232). 
143, See AKB 1yv, F 137, 168. 


14 The third volition (cetand) goes on the path trodden upon by the first two, it is also 
their path, for they have it in view. The second goes on the path trodden upon by the 
first and is its path. The first and the third generate retribution (Kuiji). [This makes the 
translation “judgment” doubtful. ] 


45 For the Sautrantikas, volition (ceftand) is not an “action of manas (1.e., mind)”; action of 
manas is covetousness, etc. (AKB iv, F 169). 


#0212 
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Or else—and this is the proper explanation for the name of “path of action” 
given to the bodily and vocal manifestations—bodily informing (kaya-vijfiapti) 
and vocal informing (vag-vijfiapti) brought forth by volition (cetanda) (2%) are 
figuratively ({Ez) called “action”. 


They are called “path of action” (3£%4) since they are trodden upon (Fit) by 
volition. 


From this we should conclude that any action really is not external matter (riipa 
4+). In the actions of the body and of speech, there is only internal vijfidna 
(Aji), and this [vijidna], when arising, develops as an appearance similar to 


matter (rapa) (#418). 


A.B.B.2. Formations dissociated (from mind) (viprayukta-samskaras )'*° 


2.1. Possession (prapti) and non-possession (aprdapti); #0215 

2.2. Similarity or group-homogeneity (sabhdgata); #0250 

2.3. Vital faculty or vital principle (jivita-indriya); #0260 

2.4. Attainments without mind and ideationlessness (Gsamjnika); #0270 
2.5. Conditioned characteristics (samskrta-laksanas); #0281 

2.6. Names, phrases and syllables (nadma-pada-vyanijana); #0302 

2.7. Proclivities (anusayas), etc.; #0318 


Editors: See also endnote 781 to AKB 1v, F 169 (our English translation), where Lambert 
Schmithausen states: “The attribution of the rejection of the thesis ‘cetand is mental 
action’ to the Sautrantikas (Wayman: Analysis of the Sravakabhimi Manuscript, p. 27, 
lines 19-23; Les sectes bouddhiques, p. 158, nr. 24) is based on a misunderstanding by 
L. de La Vallée Poussin, as a glimpse in the corresponding sections of the originals of 
the Abhidharmakosa-bhasyam (AKBh 236.17 and 248.10) being published in the mean- 
time, shows.”’. 


46 The dissociated ones (viprayuktas, 1.e., the formations dissociated from mind [citta- 
viprayukta-samskaras}]) are not, like matter (rapa), a development (parindma) of mind 
and mental factors (citta-caitta), but rather simple designations for certain aspects or 
states of matter, mind and mental factors (rapa-citta-caitta). — Not only are they not 
“separate” from mind (citta) (like the unconditioned factors [asamskrtas], see #0323 
(fn.), but we must say that they are not “different”, “distinct” from matter, mind and 
mental factors. 


The “dissociated ones” (viprayuktas) are studied in AKB ii, F 178-244. In regards to 
them, the views of the Vijfapti-matrata-siddhi are not markedly different from those 
of Vasubandhu, 1.e., the “Sautrantika” of Samghabhadra. 


Editors: See also in Appendix Two, p. 1259, the list of hundred dharmas in Yogacara. 
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La Vallée Poussin comments: 


The formations dissociated from mind (citta-viprayukta-samskaras) are the dharmas 
which do not belong to the matter (ripa) category, 1.e., not being color, etc., which do 
not belong to the mind (citta) category, 1.e., being neither mind nor associated with 
the mind. — The Theravadins, the Sautrantikas and Harivarman are not acquainted 
with or do not recognize this category. 


The “dissociated ones” (viprayuktas 7\*H E47), [i.e., the formations dissociated 
from mind,] are also not real entities (dravya-sat #4). — <#0216> What are the 
reasons? 


This is so (1) because possession (prapti 4), non-possession (aprapti JE) and 
the other “dissociated ones” {1/24r.} are not—as this is the case for matter (vipa), 
mind and mental factors—observed (upalabhyante ‘}) as proper “substances” 
(svarupatas #844); <#0220> (2) because the activity (kdritra EFA) proper to them— 
and distinct from those of matter, mind and mental factors (ripa-citta-caittas) 
—is not observed (4). 


From this we can conclude that they definitively are not realities (or real entities 
but) that they are certain states of matter, mind and mental factors that are fig- 
uratively designated ({—,iZ) by certain names in order to emphasize such or such 
a particularity. <54> 


1. The “dissociated ones” (viprayuktas)—like matter, mind and mental factors 
(ripa-citta-caittas f.(»-() Ff )—definitively do not have a real (#) substance 
(#@) and a real activity (3) distinct (4) from the real nature and activity of 
matter, mind and mental factors, because they are included in the aggregates 
(skandhas #&). [They are included in the aggregate of formations (samskdara- 
skandha).|'*’ 


2. The “dissociated ones” (viprayuktas)—like that which does not exist in the 
absolute sense'**—are definitively not real entities (dravya-sat ‘@) if they are 
not included in mind (-(»), mental factors (LAT), matter (€) and unconditioned 
factors (asamskrtas #€A,). 


Or else: The “dissociated ones’—like the other “imaginary entities” (i.e., exist- 


47 One cannot argue in the same terms against the true suchness (bhita-tathata): the latter 
is not included in matter (ripa), etc. But it is neither identical with matter, etc., nor 1s it 
separate from matter, etc. (See #0336.) 


148 atyanta-abhdva (#2, #) (absolute non-existence): the hairs of the tortoise, one of the 
four kinds of non-existence (abhavas) of YBh, Vyutpatti, 202, 3-6. 


A.B. Belief in dharmas 163 


ence as designation [prajfapti-sat {fis ])'”—are not real entities in themselves 
(dravya-sat-svabhdava 4 #3) because they are not included among the other 
realities (dravya-dharmas) that would be neither matter, nor mind,'” etc.'*! 


A.BB.21. Possession (prapti) and non-possession (aprapti)'” 


#0227 


#0228 


According to the Sarvastivadins, one should accept—distinct from matter, mind 
and mental factors (ripa-citta-caittas)—two dharmas of real substance and of 
real activity (fs FA): 

1. “possession” (prapti ); 

2. “non-possession” (aprapti JE‘). 


They base themselves on the authority of sitra: 


Such {1/24v.} a person (pudgala #4 (MZ) is endowed (samanvdgata AY.) 
with good or bad dharmas. 


The saint (arya 32%) is endowed with ten dharmas pertaining to the non- 
trainee (afaiksa-dharmas #223%).'? 


Moreover, it is said: 


The ordinary worldling (prthagjana #4) is not endowed (x) with the 
dharmas of the saint (Grya-dharmas #23). 


Arhats ( (J 22%) are not endowed with defilements (klesas tH). 


They say that it is by virtue of “‘possession” (prapti *}) that one is “endowed” 
with (4%) such and such dharmas and that it is by virtue of “non-possession”’ 
(aprapti JE) that one is “not endowed” (4*5%) with such and such dharmas. 
<55> 


1. Discussion. 


149 Like the pitcher (an example accepted by everyone), like anger (an example not accept- 
ed by everyone). 

150 Realities which do not exist. 

151 Arguments drawn from the Xianyang shengjiao lun (AryadeSanavikhydpana-Sastra ?) | 
(T.31.1602.0568a06). 

'52 Possession (prapti) and non-possession (aprapti) are explained in AKB 11, F 179-195, 
where Vasubandhu criticizes—from the Sautrantika point of view—the Sarvastivadin 
thesis. 

153 AKB ii, F 181; vi, F 295. 
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These sitras are not conclusive. They do not teach the existence, (i.e., the real 
substance and real activity,) (#8 FA) of possession and of non-possession dis- 
tinct from matter, mind and mental factors (ripa-citta-caittas). 


a. The sitra also says that the wheel-turning king (cakravartin #j-) is “en- 
dowed”’ (A\5%) with seven jewels (#),'* but the Sarvastivadin does not main- 
tain that a person (pudgala) is “endowed” (in the sense of “endowed by virtue 
of possession’’) with other persons (literally, para-kaya {tt = para-atma-bhava; 
e.g., the jewel of the wife) or with non-sentient things (asattva JF If, e.g., the 
jewel of the wheel). 


The Sarvastivadin answers: — The wheel-turning king exercises mastery (vaSitva 
EH 4:77) in regard to the jewels (#%).'° This is why the sutra says he is “en- 
dowed” with jewels: a figurative way of speaking. 


We reply: — Then why not accept that the sitra passage: “endowed with good 
or bad dharmas (#2 3%), ... endowed with the ten dharmas of the non-trainee 
(aSaiksa)”, should be interpreted in the same sense? Why maintain that these 
texts imply real “possession” (prapti) (#4), 1.e., a thing in itself? 


The Sarvastivadin answers: — The seven jewels (+: #) exist (at the present time 
(Zi7£)). The satra uses the expression “endowed with” (fx) figuratively ({fx) in 
order to say that the wheel-turning king (cakravartin) directs and “handles” the 
jewels. But this meaning is dismissed when the stra talks about the dharmas 
with which a person (pudgala) is “endowed”: past dharmas, future dharmas 
over which this person cannot exercise mastery. Thus, in the sétras which we 
have quoted, [the expression “endowed with’ refers indeed to “possession”’. 


We answer: — From where does the Sarvastivadin get the idea that a person can 
be endowed with (good, bad, etc.,) dharmas (that are separate from the present 
(BEELE)), Le., that are past or future? {1/25r.} Reason (##) prohibits the acceptance 
of the real existence of non-present (#351) dharmas. 


[The Sarvastivadin replies: — Lacking possession, a person will never be endowed 
with dharmas that he has not acquired or that he has lost, will never be endowed 


‘4 The argument drawn from the jewels is the same in AKB 1, F 181. 
Editors: AKB 111, F 203 gives: 
1. The wheel (cakra); 2. the elephant (hasti); 3. the horse (asva); 4. the jewel (mani); 
5. the queen (stri); 6. the chief steward (grhapati); 7. the counselor (parindyaka). 
SS AKB ui, F 281. 
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with the unconditioned factors (asamskrtas).]'°° 


[We answer:] — The dharmas [that have been or will be] necessarily present, 
<56> i.e., that have been lost or have not yet been acquired, have seeds (bijas), 
i.e., good seeds (3#), etc.: [thus, we can say, figuratively, that the person is 
endowed with them]. 


b. [Question:] — Moreover, what major activity (}3FH) does the Sarvastivadin 
attribute to “possession” (prapti) (in its relation to dharmas)? 


[The Sarvastivadin] says: — ““Possession”’ is a “generator” (#Eé«E).°” 


[Reply:] — In this hypothesis: (1) [“possession’’] would generate unconditioned 
factors (asamskrtas #£;) that are not generated; (2) non-sentient things (asattva 
JE'#) would not be generated since there is no “possession” of things; (3) the 
dharmas of which one has never had the “possession’’, or of which one has lost 
“possession”, would never arise. 


He answers: — “Possession” that is (the generating cause (2) for) the dharmas 
of which one has never had the “possession” or of which one has lost the “pos- 
session’, is a “possession” “that arises with these dharmas” (sahaja {84°%). 


[Reply:] — In this hypothesis, the two kinds of “origination” (—4)—+.e., origina- 
tion (jati) and origination-of-origination (jati-jay)'"°>—are useless (# FA). 
Moreover, if “possession” (4) is a generator (fc), then—in the case of a person 
(pudgala) who is endowed with “possessions” of good, bad and non-defined 
dharmas—these various dharmas, (i.e., good, bad and non-defined,) would, of 
complete necessity, be actually present (sammukhi-bhita) all at once (HAF Fil). 


The Sarvastivadin answers: — The actual presence of a dharma depends on vari- 
ous other causes (#[4J), plus the “possession” that arises with this dharma. 


[Reply:] — But then the hypothesis of “possession” is obviously superfluous. 


He answers: — “Possession” is the cause that brings it about that one does not 


'6 According to Kuiji. — It is simpler to translate: “For reason forbids one to accept the 
existence of real dharmas beyond the present, since the present dharmas necessarily 
have seeds (bijas), that are good, etc.” [This renders the hypothesis of “possession” 
(prapti) useless.] — “Possession” of the unconditioned factors (asamskrtas), AKB 
11, F 180, 187. 

7 nenggi Ree; cause of arising (utpatti-hetu) in AKB ii, F 182. 

‘88 AKB ii, F 182. 

189 AKB ii, F 222, 224. 
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lose (4) dharmas, for it is by virtue of “possession” that a person (pudgala #18) 
remains “endowed” (5%) with these dharmas once they are possessed [1.e., even 
when these dharmas are not present and up to the moment when (the series of) 
“possession” comes to an end].' 


[Reply:] — Let us note that sentient beings are never without the dharmas with 
which it is possible to be “endowed” (x), i.e., without the actually present dharmas 
and without true suchness (bhitta-tathata).'®! 


The dharmas without which sentient beings are able <57> to exist {1/25v.} are 
not really susceptible of being possessed (prap #): this refers to past and future 
dharmas, which do not exist. 


Consequently, whether one considers the dharmas that “leave” or those that one 
does not “leave”, the “possession” (prapti) 1s useless. 


c. “Possession” (prapti) is not a real entity (E{#). The same applies obviously 
also to non-possession (aprapti), (i.e., it is not [a real entity]). 


2. Correct theory. 


Thus, relative to the various modes or states (avasthda 43412) of the dharmas with 
which sentient beings can be endowed (samanvagata jx), three kinds of posses- 
sing (samanvagama Axx.) are established ({f1Z), when expressing oneself without 
any rigor:'!” 


a. possessing in the state of seed (bija-samanvagama ta Ba); 
b. possessing by mastery (vasitva-samanvagama FE RCR); 


160 Samghabhadra’s answer, according to Kuiji; but the argument—1in different terms— 
can also be found in AKB 11, F 183. — On the loss of possession (prdapti), giving up 
(vihani), abandoning (prahdna), discarding (tydga), see AKB 11, F 193; iv, F 94, and else- 
where. 

161 Literally: “The dharmas with which one can be endowed (which can be possessed 
[prapya]) are the dharmas that do not leave (tyaj) sentient beings”. 

There are two ways of defining “the dharmas that do not leave” (Kuiji, Shuji 2A/57r.5): 
1. The internal dharmas, pertaining to sentient beings (sattvakhya, AKB 1, F 17), do 

not leave. The external dharmas, not pertaining to sentient beings (asattvakhya), leave. 

2. None of that which is “development of vijfidna’’ leaves: thus, external things, [1.e.,] 

things (= asattva) [and] “others”, do not leave. The cakravartin possesses the wheel, the 

queen, the horse, etc. But that which does not exist (abhava; past, etc.) leaves. 

The second explanation is better. 

162 It is not correct that there is “possessing” (samanvadgama) of dharmas existing only as 
seeds. There is no “possessing” of other people or of things. 


A.B. Belief in dharmas 167 


c. possessing by actualization (samuddcadra-samanvagama Fi{y BoRK).)© 


#0248 The opposite of possession is figuratively called non-possession (asamanvadgama 
7 BCH). | 
Although there are numerous varieties, nevertheless—with regard to the state 
in which the seeds (bijas) of dharmas of the <58> three realms (dhdtus 5%), 
which should be abandoned by the path of insight (5. Arif) (#2921), are not 
completely destroyed (#)—a non-possession (aprdapti) is figuratively estab- 
lished which is called “quality of ordinary worldling” (prthagjanatva #4 '€, 
_ #3067)' because, at that time, there exists the “fact of not being endowed with 
the dharmas of the saint (arya)”’. 


A.B.B.2.2. Similarity or group-homogeneity (sabhagata)'* 


#0250 1. According to the Sarvastivadins, we should accept a certain genre of dharmas 
that are real entities (&) and which is called “similarity [or group-homogene- 
ity” ] (sabhagata |=)4})—the particular nature of which characterizes a respec- 
tive group of living beings— which is separate from matter (f4), mind (-()), etc.). 


163 These distinctions are not specified in AKB 1, F 184—185, the doctrine of which is 
similar to that of our text. 
We have: (1) “possessing potentially, or in the state of seed (bija)”; (2) “possessing by 
mastery”; (3) “possessing by actualization”’. 
Our text summarizes YBh (T.30.1579.0587a10): 
1. Possessed potentially (#4 Bt) are: (i) the defiled dharmas (klista-dharma), as 
long as they have not been tamed by calm abiding (Samatha); (11) the non-defined [in- 
nate] (upapatti-labhika avyakrta, AKB 11, F 320) dharmas, as long as they are not de- 
stroyed (upahata) by the path; (111) the good innate dharmas, as long as they are not 
broken by false view (AKB 1v, F 167, 171) (Kuni, Shuji 2A/58v.—61r.). 
2. Possessed by mastery (8 7E 5%) are: (i) the good dharmas of preparatory effort 
(prayogika, AKB 11, F 320, mundane and supramundane qualities [gunas]); (11) part of. 
the non-defined dharmas (excluding the innate): everything potentially, if well under- 
stood (Kuiji, Shuji 2A/61r.—62r.). 
3. Possessed by actualization (#847 <¢#) are: the present dharmas. 
There are numerous problems in terms of detail. 

164 AKB ii, F 191. 

5 As for “similarity” (sabhadgata), see AKB ii, F 195-198, where the criticism by the 
Sautrantika is similar to that of our author. 
For the difference between the similarity (sabhagata) and the universal (sa@mdanya) of the 
VaiSesikas, see AKB ii, F 198. — For the “category”, see #0107, #0139. 
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[Question:] — How do you know that? 


[Answer:] — For the sa#tras say: “So-and-so obtains the similarity of humans 
(Jtt_A fa); so-and-so obtains the similarity of the gods (ILX]=]43)” (= so-and-so 
is reborn among humans; so-and-so 1s reborn among gods), and so forth.'® {1/26r.} 


[Reply:] — This evidence is inconclusive (#7 5x), for these si#tras do not say 
that this refers to a (real entity “similarity” (E{/AJ4>)) separate from matter, mind 
and mental factors (riipa-citta-caittas). 


2. The Sarvastivadin formulates an argument based on speculation: Similarity 
(really exists (#4) for) it is the cause for generic or collective notions (knowl- 
edge) and expressions (language) (s@manya-buddhi-prajnapti |F\ #4 3 '°’): we call 


individual beings, people, etc., by a collective name, i.e., “human’’, “god”, “sense- 
element” (dhdatu), etc. 


[Reply:] — This argument is too far-fetched. The Sarvastivadin would then have 
to accept (a similarity related to grass (4)), a similarity related to trees (7X) 
(vrksa-sabhdgata), e.g., a similarity related to the trna-tree (fan-palm) (trna- 
sabhagata), etc., because we say “tree” for all the trees, just as we say “human” 
for all humans. But he reserves “similarity” for living beings.'® 


Moreover, since we have collective notions (knowledge) and expressions (lan- 
guage) (l=) =) regarding similarities (sabhdgatas |=]4}+) which are all (gener- 
ated from (£)) similarities ([—]4>), it would thus be necessary that the similar- 
ities, in their turn, would have a separate similarity (4!|[AJ>). (Since this is not 
so, why is it necessarily so in the former?) 


[Or else, and this is our opinion, similar (sabhdga) sentient beings are not simi- 
lar by means of the efficacy of a similarity. ] 


3. Some will say that similarity is the cause that brings it about that all <59> 
humans have the same occupations (3),'® that all gods have the same predi- 
lections (chanda x); therefore it is a real entity (). 


[Reply:] — This is also not reasonable. 


(The cause for the bringing about of) this sameness regarding occupation and 
predilection is the habituation in previous lifetimes (744). (What is the need 


166 AKB 1, F 198, note. 

167 AKB 1, F 196, § 5. 

168 AKB ii, F 197, § 3. 

169 shiye 334 might be karmanta. — The equivalence chanda is certain, AKB 4/3v.7 [ii, F 154]. 
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for conceiving a separate dharma that is a real entity called similarity?) 


#0258 4. Thus, by the term sabhdgata (\=]2+), scripture figuratively designates the 
mental and bodily dharmas that are common (f4{l1) to sentient beings of dif- 
ferent kinds of status (4) (73)). [It does not have in mind certain realities dis- 
tinct from matter, mind and mental factors (riijpa-citta-caittas). | 


A.B.B.2.3. Vital faculty or vital principle (jivita-indriya)'” 


#0260 According to the Sarvastivadins, there exists, distinct from matter, mind and 
mental factors (riijpa-citta-caittas), {1/26v.} a certain real entity called vital fac- 
ulty or vital principle (jivita-indriya ii*R). 
[Question:] — How do you know that? 


#0261 [The Sarvastivadin answers:] — Because the stra says so. Indeed, the siitra says: 


Three [entities] mutually support each other, namely, life (@yus #), heat 
(isman *), and cognition (vijfidna #k) ... (#0965). 


The word life (ayus %) is a name for the vital principle (jivita-indriya ay#R). 


#0263 1. [Reply:] — This sutra does not teach that “life” (ayus 3) is a real entity in and 
of itself (#8) distinct (2) (from matter, mind, etc.), and thus it is not conclusive. 


#0265 Moreover, we have already established before that matter (4) does not exist 
separate (#£) from vijidna: thus, heat does not exist separate from vijfidna; thus, 
(there is no distinct (%!l)) “life” (or vital principle (4##))—which is named next 
to heat—separate from vijidna. 


#0266 Moreover, if the vital principle (jivita-indriya) were a real entity distinct from 
vijnana (25%= B ), it would not really be a vital principle, like sensation (vedanda 
*z) and the other mental factors (which are distinct from cognition [vijidna] 
but are not a vital principle). 


#0267 2. a.[The Sarvastivadins ask:] — But then why does the sitra speak of three 
_ dharmas (= 3%), i.e., life (@yus), heat (Gsman) and cognition (vijfidna)? 

[We reply:] — It (speaks of three dharmas to distinguish) the different modes of 

one single thing, 1.e., of cognition.!”! In the same way, scripture distinguishes four 


170 On the vital principle (jivita-indriya), #0965 (#2487). — AKB ui, F 120, 123, 127, 215, 
273; iv, F 154. | 

171 Material dharmas (ripa-dharmas) which form part of the image-part (nimitta-bhdga) 
of the eighth cognition and which are perceived by the tactile [or body] sense-faculty 
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correct efforts (samyak-prahdnas iE) which are but a single thing, namely, 
vigor (virya) (Vyutpatti, 40). <60> 


b. [The Sarvastivadins state:] — But then, when residing in the states without 
mind (acittaka-avastha #€:(,{i1; 40270-40279) where vijfidna is absent, (one would be 
without life and heat,) but, indeed, there are life and heat. 


[ We reply:] — In the course of these states, vijfidna does not leave the body, just 
as the siitra says (#1035). 


[The Sarvastivadins ask:] — (But then why are they called states without mind 
(ELM iZ)?) 

[ We reply:] — In the course of these states, the other cognitions (1.e., the evolving 
cognitions [pravrtti-vijndnas #a%], six or Seven) are stopped (i), {1/27r.} but not 
the eighth cognition or store-cognition (Glaya-vijiidna br] #8 Hs) (#0395), the reasons 
for the existence of which we will demonstrate and discuss later in detail. 


3. a. This eighth cognition serves (as a sufficient (2) substratum (#8) for) the 
[three] realms (dhatus), [six] destinies (gatis), and [four] modes of birth (yonis) 
(FAK) (see #0938), because it can occur everywhere (#8) (in the three realms 
[dhatus], 1.e., spheres of existence, in contrast to the first five cognitions); it 
forms a continuous series (|###) (in contrast to the first six cognitions); it is truly 
the “fruit of retribution” (vipadka-phala #%3#\®, in contrast to the seven cogni- 
tions, #0928). — There is no necessity to separately invent a real vital faculty 
(jivita-indriya) (#0965). 


b. Indeed, what scripture figuratively designates ({f,17) by the name jivita- 
indriya are the special efficacies (samarthya-visesa or Sakti-viSesa I) Ez F!|) that 
are generated by action (H2¢Fitg|) and that are supported by the seeds (bias) 
that engender, in direct order (#14), the eighth cognition, [and these special] 
efficacies enable matter, mind and mental factors (rijpa-citta-caittas) of a given 
existence to last for a given time. 


La Vallée Poussin comments: 


The eighth cognition, as we know, is an unbroken stream. From existence to exist- 
ence, it continues without interruption. It is nourished by causes generating effects 
of their own nature: we speak of blue or we think blue (actual dharmas); this speech, 
this thought—or, in a general term, this convention (vyavahara)—brings forth the 
(kaya-indriya) are designated by the name “heat’’. — The “seeds” (bijas) of the eighth 


cognition are given the name life (ayus); the active cognition is designated by the name 
vijnana. 
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seeds (bijas; potential dharmas) which will again bring forth new thoughts of blue. 


However, this stream of representations does not flow autonomously. To (1) the 
[condition] qua cause (hetu-pratyaya), which is direct and immediate, is added 
(2) the condition qua dominance (adhipati-pratyaya), which is the regent, the 
sovereign—yet being indirect (i.e., condition [pratyaya] but not cause [hetu])—which 
is action (karman): the latter, of a specific ethical nature (good or bad), generates 
a fruit that is non-defined (neither good nor bad), namely, duhkha, the eighth cogni- 
tion. Action is the “cause of retribution” (vipaka-hetu); it brings forth the seeds (bijas) 
of retribution (vipaka). 


By vital faculty or vital principle (jivita-indriya), we mean seeds (bijas) of the first 
category, the ever-ready sources that feed the eighth cognition of a given exis- 
tence. But if this eighth cognition occurs in such and such a destiny (human, etc.) 
and for a certain time and in such and such a state, it is a case of the seeds of the 
second category. 


The eighth cognition is a reservoir of seeds of heavenly bliss, of hellish suffering, 
of seeds of all kinds (pure, impure): these are the seeds brought forth by action 
(karma-bijas) or seeds of retribution (vipaka-bija) which rule and govern the stream 
of seeds of the first category, and which bring it about that, among <61> [the seeds 
of the first category], some become actualized (actual eighth cognition), while others 
remain in reserve in order to nourish existences to come (see Siddhi F 92-93). 


Here are the notes of Kuiji, Shuji (2A/74v.). 
a. “The seeds (bijas) that engender in direct order the eighth cognition”’. 


“Seeds (bijas)”: this does not refer [here] to the actual (active) eighth cognition, 
which is not the vital principle (jivita-indriya); it refers to the seeds of the aware- 
ness-part (samvitti-bhaga) of the eighth cognition (not of its mental factors); of the 
eighth, 1.e., in contrast to the seeds of the other cognitions. 


“That engender in direct order’: this refers to the seeds of “name-speech’ (#0386; 
#2597; #0617), which are the condition qua cause (hetu-pratyaya), the direct cause 
of the cognition (vijidna); these are not the seeds called seeds brought forth by 
action (karma-bijas), seeds proceeding from actions: the latter seeds engender the 
cognition, but as condition qua dominance (adhipati-pratyaya); they are the cause 
of retribution (vipdka-hetu). 


However, all the seeds of name-speech are not condition qua cause of the cogni- 
tion; this is why the text says “that engender”. 
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b. Certain efficacies—which enable the existence to endure and are generated by 
action, which are the cause of retribution—occur [supported] “by” the seeds just 
discussed and which are the direct cause. These efficacies would cease if these seeds 
were lacking. 


c. Due to these seeds, the actual eighth cognition takes the eye and the other 
dharmas for its object and support: thus, we can say that it supports (life and heat). 
But it is these seeds that support the actual eighth, 1.e., without them, it could neither 
exist nor support the other dharmas. Thus, [the eighth] is not the root since it arises 
from seeds; thus, it is not [the eighth] that is the vital faculty or vital principle (jivita- 
indriya). 


d. This is clearly seen from the definition: “Of the twenty-two faculties (indriyas) 
(#2484), the vital faculty is without relationships” (not shu /%). The actual eighth is 
not the vital faculty; [the eighth] is not “not shu’, since it is the object of cogitation 
(manas). 


See #0386, which takes up again the examination of the problem. It distinguishes 
(1) the trace qua equal outflow (nisyanda-vdsanda) (which 1s the seeds of our text, 
the direct causes, 1.e., the condition qua cause [hetu-pratyaya] of the eighth) and 
(2) the trace qua retribution (vipdka-vasan4@) (which is the “special efficacies” 
[samarthya-visesa| of our text: condition qua dominance [adhipati-pratyaya}). 


See also #2597, where “(1) the trace (vasand) of name-speech’” (= trace qua equal 
outflow [nisyanda-vdasana}) [very close to vyavahara-dyatana of #2502] and (2) the 
trace of the cause of the (threefold) existence (bhava-anga-vadsana), which is the 
trace qua retribution (vipdka-vdsan4@), are distinguished. [The sole divergence and 
difficulty is that Kuiji says that the “special efficacies” are (supported) “by” (zhang 
4) the seeds (bijas) of “name-speech’’. ] 


A.BB.2.4. Attainments without mind and ideationlessness (Gsamjnika)'”* 


#0270 ‘The Sarvastivadin thinks that (1-2) the two attainments (samapdatti) without mind 
(acittaka) (—#£.1)7€), 1.e., the attainment of non-ideation (asamjni-samapatti) 
and attainment of cessation (nirodha-samapatti <62> = attainment of cessation of 
ideation and sensation [samjnd-vedita-nirodha-samapatti|), as well as (3) ideation- 


172 On the states of non-ideation and, in particular, the attainment of cessation (nirodha- 
samapatti), #1035; #2294. — YBh, 52, 56; Vikhydpana (T.31.1602), 1; Samuccaya-vyakhya 
(T.31.1606), 2. 

AKB ii, F 198-214; viii, F 193, 208, and elsewhere. 


#0271 


#0273 


#0276 


#0278 
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lessness (asamjniikda #£78, 1.e., the state of non-ideation of the gods without idea- 
tion [asamjni-devas, asamjni-sattvas]) or the fruit (of retribution) of the attain- 
ment of non-ideation (asamjni-vipdka #£78 #4), are, in their intrinsic nature, 
real entities (& 4 Y£) distinct from matter, mind and mental factors (riipa-citta- 
caittas). 


[Question:] — How do you know that? 


[The Sarvastivadin answers:] — Indeed, if we do not have real dharmas here, we 
do not see what would prevent (#23) mind and mental factors (citta-caittas) from 
becoming manifest (citta-samuddacara-pratibandhana'”), 


a. Discussion. 


[We reply:] — If, in order to explain the states of non-ideation, one maintains 
that there are separate real dharmas (j'|#i%) distinct from matter, mind and 
mental factors, dharmas that prevent (#£3#£) mind (and that are called attain- 
ments without mind (acittaka-samapatti #£:(»3£)), {1/27v.} <#0275> then, in order to 
explain the state of the practitioner who has entered into the formless (Gripya) 
meditative attainment, one would also have to accept that there are separate real 
dharmas that obstruct (f&%) matter (rapa) and that are called formless medi- 
tative attainment (Griipya-samapatti #£f25£). (Since this is not so, why is it nec- 
essarily so in the former?) 


Moreover, why is a real dharma (#74) necessary to prevent (#£%€) mind ((»)? 
“Things of secondary existence” (1.e., the conventional [samvrti {fi|)—for ex- 
ample, (dams and) dikes (423%)—-which do not exist in themselves, are also able 
to prevent. 


b. Theory of the states of non-ideation. 


1. When the practitioner cultivates the attainments—the first or the second— 
he begins (i.e., the period of preparation [prayoga-avastha }il{T]) by generating 
weariness (vidiisand JK) for mind, sensation and other mental factors (Lv At) 
which are, indeed, coarse and unstable (###)).1’* By virtue of this weariness, he 
generates an excellent “resolution for a certain period of time” (/#+#4 fA); he 


173 AKB ii, F 213. 

4 Coarse (audarika), “easy to cognize’’; unsteady, agitated and inconsistent (dong J) = 
cala, cafcala, capala, sefijana, because they are variables, intermittents. 

"5 “T want to be without mind for a day, a week, an aeon (kalpa), more than an aeon (kalpa- 
avasesa)’’. | 


#0279 
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prevents the mind and mental factors in such a way that the mind and mental 
factors <63> become more and more subtle (siksma) (#44), more and more 
fine (anu) (tft). All of this is preparatory (prayoga). 


When the mind is utterly fine ({),'”° [this mind] perfumes (bhdvayati) the 
eighth cognition (i.e., the “cognition that is retribution” [vipdka-vijnana #2 FV), 
alaya) bringing forth in this cognition (vijidna) a very powerful (adhimatra- 
tama) seed (bija ##) of the thought of weariness (#34 _L JRL»), etc. [This seed is 
impure (sdsrava) for the attainment of non-ideation, is pure (andsrdva) for the 
attainment of cessation.]!”’ By virtue of this seed that weakens-tames (78 {K) 
mind and mental factors, all coarse and unstable (4##) mind and mental fac- 
tors cease, for a certain time (#7), to enter into activity (#7 4 #ifT). This state 
(avasthd) is figuratively designated by the name “two attainments” (samdpatti 
~~‘). Since the seed is good (kusala #@), the attainment is also said to be good. 
{2/28r. } 178 


2. As for ideationlessness (Gsamijfika #£7*85¢), the fruit or “retribution” of the 
attainment of non-ideation, 1.e., the quality of a god without ideation: 


The clear minds that constitute the preparation for this attainment, (i.e., prior to 
the attainment of non-ideation,) have as their motive the fruit of this attain- 
ment, a fruit which the practitioner assumes to be nirvana, but which is a heaven 


[There is giyuan EAA: avadhi-pranidhana, i.e., a vow for a time. However, at AKB 
5/6r.1 [ii, F 206], gixin HHL», the vow which the bodhisattva undertakes, i.e., not to rise 
up before having obtained bodhi, is the Sanskrit GSaya = abhiprdaya, and at #3074, the 
same qixin does not involve any idea of duration. ] 


Opinions differ on the duration of the attainment of cessation (nirodha-samdpatti), see 
AKB vii, F 193, note; YBh, 37 at beginning; Vibhasd (T.27.1545.0698); Harivarman’s Tattva- 
siddhi (T.32.1646.0369), etc. — It is examined whether, in the case of long duration, the 
practitioner does not “bless” his body (1.e., basis [adhisthana], AKB vu, F 119). 


76 AKB viii, F 207. 


'77 In the preparation for the attainment of non-ideation, the practitioner generates weari- 
ness of the six impure (sd@srava) cognitions (vijfidnas), just as one generates weariness 
of a sickness. In the preparation for the attainment of cessation, the practitioner gener- 
ates weariness of seven cognitions, whether pure or impure, for the pure cognition itself 
is a cause for fatigue. 


8 The attainment of cessation (nirodha-samapatti), the purity of which proceeds from 
the view of the emptiness of the person (pudgala-Sinyata) (—the seventh cognition 
[vijidna] has not been suspended—) must be distinguished from the attainment of ces- 
sation, the purity of which proceeds from the view of the Inpuess of dharmas (dharma- 
Stinyatd) (the seventh is suspended). 
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of the Brhatphala.'” The seeds (bias *#) brought forth through perfuming 
(Fit 825k) by the subtle mind then generate (44) a cognition that is retribution 
(1.e., vipadka-vijndna, see #0740, #0928), namely, an eighth cognition of the Brhat- 
phala. This cognition is such that it cannot serve as support for coarse and un- 
stable (###) minds (1.e., more precisely, for the six evolving cognitions [pravrtti- 
vijndnas] and their associates): the latter do not become active (#77). 


To this state of non-manifestation of the evolving cognitions is figuratively attri- 
buted the name (({f<iZ) of ideationlessness (asamjnika) (#78). As it has for its 
basis the eighth cognition, which is truly retribution (vipdka), it 1s called “‘retri- 
bution” (#224), although improperly, since it is really “arisen from retribution” 
(vipdkaja, arisen from the eighth).'®° <64> 


(Therefore we conclude that these three dharmas [i.e., the two attainments 
(samapattis) and ideationlessness (asamjnika)] are also not real entities.) 


A.B.B.2.5. Conditioned characteristics (samskrta-laksanas)'*' 


#028 1 


#0282 


((Question:] — How do we know that, distinct from matter (rapa €), mind (citta 
it»), etc., there are conditioned characteristics that possess a real intrinsic nature 
(BT)? 


[The Sarvastivada answers:] — Because the siitra says so). The sitra says: 


There are three conditioned characteristics of the conditioned (sam- 
skrtasya samskrta-laksanadni): everything that proceeds from causes 
(= the conditioned [samskrta]) has three characteristics which them- 
selves proceed from causes. These characteristics are (1) origination 
(jati), (2) duration—deterioration (sthiti-jara), (3) cessation (nirodha). 


(Thus, this s#tra contrasts that which characterizes (laksana) and that which is 
characterized (laksya). — The Sarvastivadins use this sitra to affirm the existence 


179 AKB ii, F 199; iv, F 203. 

'80 The mechanism is complicated and there are two opinions. — One can believe (1) that 
the clear minds generate the “general reward’, 1.e., the eighth cognition of the existence 
of the gods without ideation (which has a mind in the first moment [sacittaka]); (2) that 
the subtle-subtle mind generates the “particular reward”, 1.e., the non-entering into acti- 
vity of the mind-mental factors during the course of the existence in question. 

181 See #0674. — AKB 11, F 222—238. Our text takes over several remarks of the Sautrantika 
from AKB. However Samghabhadra refutes these remarks. — Madhyamaka-vrtti, p. 546, 
Madhyamakavatara, p. 193. 


#0284 


#0286 


#0287 


#0288 
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of the “characteristics of the conditioned” as real entities (dravya-sat-svabhdava) 
distinct from matter, mind and mental factors (réipa-citta-caittas). | 


[We reply:] — But this s#tra does not say that, distinct from matter (ripa f4), 
mind (citta :(»), etc., there are [characteristics that are] real entities in their 1n- 
trinsic nature (& § *#). Thus, your argument is not conclusive. 


[For us, the “characteristics” are neither identical with matter, mind and men- 
tal factors nor separate from it. ] 


a. Discussion. 


1. Part: [Opponent:] — Does not the genitive (447\ 5) [1.e., “conditioned char- 
acteristics of the conditioned’’] indicate that there is a substantial distinction 
(4248) between the characteristics and the conditioned? [Just as “the clothing of 
Devadatta’, so the “characteristics of the conditioned’’.!®7] 


[ We reply: — This reasoning is not correct and does not prove that the character- 
istic “origination” of a dharma is distinct from the dharma that arises, | because 
the substance (#) “of” matter (riipa 4) is certainly matter (4), and so on, (i.e., 
the substance “of” mind is certainly mind). 


2. Part: [Opponent:] — The terms “the characteristic itself’ (laksana (ETH #3) 
and “the characterized” (laksya Fff*8) imply definitively difference: [smoke is 
the indication of fire, the thirty-two marks indicate the great man].'® 


[We reply:] — But when we speak of (the characteristics of) solidity (kathinya 
EXFH), etc., of earth (3t1),'** etc., we use the genitive; we conceive a character- 
istic (laksana) which specifies <65> the characterized (laksya): and nevertheless, 
the (the characteristic of) solidity is not distinct (4) from the earth. [Thus, the 
characteristic itself is not distinct from the characterized. | 


3. Part: — [We further reply:] — If the characteristic (laksana #4) of the condi- 
tioned (4 4) is distinct () from the characterized itself (laksya) (Ft th#8), then 
the characteristic itself (#848) of the unconditioned (#£4,) would be distinct from 
the characterized (laksya FRFH).'8 {2/1v.} 


4. Part: — Moreover, [we state,] if the characteristics (#4) (of origination (4), 


12 AKB ii, F 236. 
183 AKB ii, F 230; Kuiji, Shuji 2B/ 5r—v. 
1% AKB ii, F 230. 


18 Non-arising (anutpdda) is one of the characteristics (laksanas) of the unconditioned 
(nirvana): it is evident that nirvana 1s non-arising. 
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(duration,) etc.)—in themselves (svabhdva #%)—are simultaneous ({84), then 
they would always (—¥] #) exert their activity (kdritra: zuoyong {FFA) simul- 
taneously (#%). 


Subpart 4a: — ([We state,] if the characteristics are contradictory (##), then) the 
activities of origination, duration, etc., are contradictory. 


The early Sarvastivadins thus say: — The activities (F4) are not simultaneous 
(4. i), but the characteristics are simultaneous. 


We reply: — The characteristics are, in themselves (#8), also contradictory (#2 
ap+8#), like their activities. Thus, they are not simultaneous ({84). 


Subpart 4b: — (Moreover, [we state,] the activities of duration (sthiti (=), dete- 
rioration (jard #) and cessation (nirodha jx) are not simultaneous.) 


[Samghabhadra says: — There is no difficulty in the various activities being sim- 
ultaneous.!* 


186 Shun zhengli lun (T.29.1562.0409b-c). 


Editors: But notice that Samghabhadra distinguishes between the activity (zuoyong 1 
FA, karitra) and the function or efficacy (gongneng I) FE, vrtti, vyapara, samarthya, etc.) 
of a dharma, whereas the Yogacara (Xuanzang), here and in the following, does not. 
Dhammajoti (Sarvastivada Abhidharma, 2009: 129ff.) comments: “KGritra is defined as 
a dharma’s capability of introducing the production of its own next moment. ... Hence 
karitra uniquely defines presentness, and it is in terms of kdritra that the differentia- 
tion of the three times can be properly defined. ... Efficacy (gongneng 3) refers 
to the function of serving as a direct condition.” — P. 126: ““Thus, in darkness, the eye’s 
efficacy of seeing riipa is impaired by darkness. But its kdritra of inducing a fruit is not 
impaired, so that even in darkness, the eye can induce the production of itself [in the 
next moment].”’ 


Dhammajoti (p. 129) further comments: “In the Nydydnusdara, ..., Xuan Zang also very 
consistently renders kdritra as zuo yong ({F FA) and as distinct from gong neng (JRE 
used for the terms denoting activities other than karitra. — It is important to observe, 
however, that in other contexts, both in the AKB(C) and MVS, he is unfortunately not 
so consistent.” 


Moreover, Dhammajoti comments (p. 308): 
Samghabhadra explains [in his Abhidharma-sangiti-paryaya-Sdastra |r} 56,32 2 FY 
JE ata (T.29.1536.0810a—b)] that the simultaneous existence of the characteristics does 
not result in the fallacy pointed out by the Sautrantika-Darstantikas: 
“The four characteristics exercise their activities at different stages (avastha): At 
the time when a dharma is arising, the jati-laksana exercises its activity. When 
[this dharma] has reached the stage of having arisen, the three—sthiti, jara and 


#0290 


#0291 
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We reply: — One cannot admit that the characteristic “duration” causes (the 
conditioned) to last at the same time that the characteristics “deterioration” and 
“cessation” causes it to age and cease. | 


5. Part: [The Sarvastivadin:] — The “substances” (#8; svalaksana, svariipa) of the 
characteristic (i.e., origination, etc.) and of the characterized (1.e., every condi- 
tioned dharma) exist at all times ({2 244). 


[We reply:] — The activity (FA) of the characteristics will then also exist at all 
times, for substance (svalaksana) and activity are not of a different nature (4% 
all VE). 

[ Answer:] — Their activity (}) depends on additional causes (i.e., the homo- 
geneous cause [sabhdaga-hetu], etc.) and conditions (##Al%) (1.e., the other three 
conditions [pratyayas]), and activity is thus intermittent. 


[We reply:] — This means to admit that the causes and conditions do not exist 
at all times (JE2\ 4). Moreover, this also means to confess that the character- 
istics, 1.e., Origination, etc., are useless (#%F4), since the causes and conditions 
suffice. 


6. Part: — [We state,] if the conditioned dharma (which is the characterized [laksya 
Ftt#H])—although always existent (144 )—1is endowed with origination (4), etc. 
(i.e., with characteristics [/aksanas]), then it would be fitting that the uncondi- 
tioned (asamskrta #&,) dharma is also endowed with origination, etc. We do not 
see why the first should be endowed with characteristics but not the second. 


7. Part: — [We state: ] 


a. Moreover, the past (atita-adhvan #) and the future (andgata-adhvan 3) are 
not <66> present (pratyutpanna, vartamdna Fi) and are not permanent (nitya ‘4, 
like the unconditioned): like a sky-flower (gagana-utpala, kha-puspa 22 4¢), they 
are not real entities in themselves (dravya-sat-svabhdva). {2/2r.} 


La Vallée Poussin comments: 


For the controversy on the past and the future, see AKB v, F 50—65 (translated by 
Stcherbatski as appendix to The Central Conception of Buddhism, p. 76): Samgha- 
bhadra, Shun zhengli lun (T.29.1562.0621-626). — See also AKB 11, F 260-261, where it 


vyaya—exercise their respective activities at the same time. Thus, the four charac- 
teristics exercise their activities at different times and there is no fallacy that one 
and the same dharma arises, stays, deteriorates and ceases at the same time.” 


#0295 


#0296 
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is explained that “in the future, there is no anteriority or posteriority”. — Time itself 
does not exist independently of things: the future is the future dharmas which are 
all future in the same way and without any differences. 


b. “Origination” (4) is called existence (44). Since the future is non-existence, 
how can origination (which is existence) occur in the future (52k) which is 
non-existence? [For the Sarvastivadin, origination engenders in the future state, 
before being originated itself. | 


Moreover, since the present is existence, the past will be called non-existence. 
“Cessation” (#&) is called non-existence (#€).) The nature of cessation is that 
the dharma does not exist; thus, cessation cannot be present (SF #i7£); thus, the 
characteristic “cessation” is in the past [and not in the present, as the Sarvasti- 
vadin says]. 


The Sarvastivadin replies: — We do not agree that the nature of cessation is non- 
existence, from which it would follow that cessation is of the past time. 


[We reply:] — But if “cessation” (#) is not non-existence (JE4#®), “origination” 
(4) will not be existence (JE), for cessation and origination are contradictory 
(i). 


Moreover, “cessation” contradicts “duration” (j&##1#): how could these two be 
simultaneous ([a] FEF)? 


“Duration” does not contradict “origination” (£744 ), for these two bring it 
about that a dharma exists: why would they not be simultaneous (52 tH)? 


We conclude that all these theories are not reasonable (JF#E). 
b. Correct theory. 


By the power of causes and conditions (Al# 7) (1.e., condition qua cause [hetu- 
pratyaya)), the “conditioned factors” (samskrta 74%), which at first did not exist 
(purvam abhitva A #), <67> now exist (bhdva) (44); after having existed for 
a certain time (bhitva) (24), they return to non-existence (abhdva) (#8 #£).'8 — 
Thus, in order to distinguish them from the “unconditioned factors’ (asamskrta 
x /,), one figuratively attributes four “characteristics” (laksana #4) to them. 


1. 1. Not existing at first, the dharma now exists (abhitvad bhavah Af FA): 
this is the state of existence (bhdva-davasthda (iz) called origination (ati +). 


'87 Our author does not discuss Samgabhadra’s reply (T.29.1562.0409c). 
188 AKB ii, F 229. 
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ii. The dharma remains for a time (#f=) in this state (of origination (4 fiz)): 
this is what is called duration (sthiti (€). 


iii. The enduring dharma changes (fl), (i.e., being different before and after 
(Aij#)): this is called transformation (anyathad-bhdva) or deterioration (jard #2). 


iv. After having existed for a certain time (#774), the dharma returns to non- 
existence (7 #£): this is a time of non-existence (#£ FF) called cessation (nirodha 
WR). 

The first three states, 1.e., origination, duration and deterioration, being existence 
(43), are present (£17). The last state, 1.e., cessation, being non-existence (4%), is 
past Gi). {2/2v.} 


2. [Question:] — But how can cessation, if it is a “non-existent” (abhava-dharma, 
asad-dharma #£i%), be a characteristic (laksana #4) of the conditioned, of a 
presently existent thing? 


We answer: — Why is it wrong to indicate the future non-existence (pascdd- 
abhava {##£) of this thing to be a characteristic? 


i. The characteristic “origination” shows that the dharma—being presently 
existing—did not exist previously (5¢9F 4). 


li. The characteristic “cessation” shows that the dharma will later no longer 
exist (472 #2). 

iii. The characteristic “deterioration” shows that the dharma 1s not immutable 
(HEA). 

iv. The characteristic “duration” shows that the dharma is, for a certain time, 
endowed with activity (#14 FA). 


Thus, although the four characteristics, all together, name and indicate the con- 
ditioned dharma (@ 4si&), nevertheless, they do so by emphasizing different 
aspects. 


3. The four characteristics can thus be attributed to the “moment” (ksana &\\#) 
—as the Sarvastivadin would have it—[however,] from the conventional point 
of view. But they can also—as the Sammittyas would have it—figuratively be 
attributed to a certain prolonged state (—Hi47fiz). [Or again, they can—as the 
Sautrantikas would have it—be attributed to the moment and to the prolonged 
state. | 


i. The beginning [of a series (pravaha)] (#]#) is called “origination” (4). 


#0300 
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ii. The subsequent non-existence ({@#£) [of a series] is called “cessation” (7). 


ili. The homogeneous development of the series (#8/{L/*948), once arisen (42), 
(sabhaga-prabandha ?) is called “duration” ({£). <68> 


iv. Now, this series changes (or continuously evolves) (*H/###), and this is 
called “deterioration” ().!* 


We conclude that the four characteristics are [not things in themselves but] fig- 
urative attributions ({f{17). 


A.B.B.2.6. Names, phrases and syllables (nama-pada-vyanjana)'” 


#0302 


#0303 


#0305 


According to the Sarvastivadin, one should accept that there are real (&) “sig- 
nifying” (vyanijaka? 3)! entities—distinct from matter, mind and mental fac- 
tors (ruipa-citta-caittas)—by virtue of which the person who speaks indicates what 
he wants to say. These entities are {2/3r.} names, phrases and syllables (ndma- 
kaya, pada-kaya, vyanjana-kadya 47) ~#). 

[Question:] — How do you know that? 


[The Sarvastivadin answers:] — This is so because scripture says so. A scripture 
says: 


By becoming Buddha, he takes possession cf extraordinary (adbhuta 
#5 4) nama-pada-vyanjana-kayas (47) xX #).'” 


This scripture does not say that. The scripture (£), here, does not affirm the 
existence of real entities, such as names, etc. (2 45%), distinct from matter, 
mind and mental factors. Thus, the argument is not demonstrative. 


La Vallée Poussin comments: 


Samghabhadra, Shun zhengli lun (T.29.1562.0413c): 


189 AKB ui, F 227, Sautrantika doctrine. 
The Bodhisattva-bhimi assigns the characteristics to the moment (ksana), the other 
texts to the series. 

190 AKB 11, F 238-243. — See #0121 (Sabda of the non-Buddhist scholars [tirthikas]), #0203 
(vocal action), and see #2597. 

191 yyatijaka (7), quanbiao EX. 

192 This 1s the text cited by Samghabhadra in his Apidamo shun zhengli lun (T.29.1562.0413c20). 
He discusses at length the objections of Vasubandhu. [He cites particularly the Sanskrit 
replica of Samyutta, 1, 39.] 


#0307 


#0308 


#0309 


#0310 
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It happens (1) that one perceives sound and that one does not perceive the 
syllables, and (2) conversely. Thus, the nature of sound and that of syllables 
are different. 


1. A person hears “loudly” the speech of another person and, nevertheless, 
reflects and asks: “What did you say?” He heard the sound of the speech but 
did not understand the meaning because he did not understand the syllables 
generated by the sound. How can one doubt that the syllables differ from the 
sound? 


2. Conversely, a person does not hear the sound and understands the meaning 
because he sees the movement of the lips and penetrates the syllables generated. 


a. Discussion. 


1. Names, (phrases and syllables) are not really signifiers (fEz) if they are— 
as you [1.e., the Sarvastivadins] say—treal entities distinct from sound (sabda ©), 
just as color (), etc., is not signifying. <69> 


2. The Sarvastivadin says that sound (4) engenders (f&4£) names,’ (phrases 
and syllables), but—as he freely admits—only a sound characterized by “modifi- 
cations of tone” (svara-dkuficana 7 Ale HH) (.e., the sound of speech [vak-sabda 
or ghosa], Kuiji)'* engenders them. 


We say: — These “modifications of tone” (the sound, “‘inflected’’, “modulated” into 
ka, kha, ga, gha ...) are sufficient to signify (4£2). Why imagine names (nama), 
phrases (pada) and syllables (vyafjana)? 


3. But the Sarvastivadin answers: — “The modifications (/#i #4) of tone (=7#8) 
that occur in sound (#¢) are precisely my names, (phrases and syllables,) ie., 
real entities (&) distinct (42) from sound (Sabda-dyatana) and engendered by 
sound”. 


We will say: — According to this principle, the “modifications (Jf #4) of shape 
(#2) (akrti-dkujicana: short, long; characters of writing) (and of quantity” ()) 
that are seen in visible form (riipa) (should be separate real substances) (#8) 
distinct () from “visible form” (riipa-dyatana fi). 


4. The Sarvastivadin abandons opinion 3 and specifies opinion 2. He says: “The 


193 Of the two doctrines of sabda (the name manifested [vyangya #4] or brought forth [janya 
#£| [from speech]), see #0121 and AKB, the author examines here only the second. 

194 ququ |FA HA is without doubt adkuficana. — yinyun = #4 = svara (Vyutpatti); also chandas. — 
ghosa = yusheng #6 


#0311 


#0313 


#0314 
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modification of tone that occurs in sound is not signifying ,[—because (the modi- 
fication of tone) is a modification occurring in the sound, and sound, in its 
nature, like modifications of color, is matter (rapa) in its nature—], no more than 
the sound of the string (#%) or of the flute (2°) is signifying. {2/3v.} [But it does 
engender the names, etc., which are signifiers. |” 


We reply: — The sound with the modification of tone—like the sound (of the 
string or) of the flute—does not engender the names, etc. Moreover, it cannot be 
said that the sound—by itself—definitively is not a signifier. [Everyone knows 
that the sound made by trees teaches the dharma. |!”° 


5. The Sarvastivadin replies: — “To accept that sound by itself signifies (REZ) 
is to accept that the sound of wind (Jal) or of the bell (#%) signifies (44H). [Now, 
the only sound that signifies is ‘human’ sound or ‘animal’ sound.]”!°° <70> 


[We reply:] — It is true that the sound of wind (or of a bell) does not (separate- 
ly) bring forth real names, (phrases and syllables); we do not see why another 
sound would bring them forth. And if the sound of speech (72%) alone brings 
forth names, etc., why not acknowledge that speech alone signifies without the 
help of names, etc. ("f§23 #E#2)? 


6. The Sarvastivadin insists: — “For what reason do you definitively affirm that 
the sound of speech (4) signifies without the help of names, etc.?” 


We reply: — “How do you know that these separate ‘signifying entities’ exist dis- 
tinct from the sound of speech (7%)? Gods (%) and men (A) generally know ([the 
sound of] speech not to be distinct from signifying entities. To claim the signi- 
fiers to be distinct from speech,) only a half-wit (devandm-priya K’®) would 
believe that, but not others.” 


b. Correct doctrine. 


1. By considering the different modes or states (avasthd-visesa 3} ii3£5'l) which 
the vocal sound [or sound of speech] presents, names, phrases and syllables are 
conventionally distinguished ({f #2): 


1. the name signifies (1.e., makes known) the intrinsic nature (svabhdava: the 


195 The Bhagavat does not speak, but he makes Ananda, the trees and the walls speak. — 
See Madhyamaka-vrtti, p. 366, note. — This is one of the aspects of the problem of 
“whether one speaks in the state of concentration” (Vasumitra, Treatise on the Sects 
[Yibu: zonglun lun, T.49.2031]) and of the problem of the “supramundane buddha’, see 
CWSL 10/#2988. 


196 ~The sattvakhya sound, belonging in itself to living beings, AKB 1, F 17. 
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things) (424 t#); {4r.} 
ii. the phrase signifies modalities (visesa, i.e., time, etc.) (GQ) FI); 


iti. the syllables (vyafijana or aksara), (i.e., words ()), serve as support (4sraya 
ff) for the two, i.e., names and phrases (XE ).!%” 


#0315 2. Although these three have no separate substance (#) outside of sound (Sabda 
=), nevertheless, sound is real (&), while names-phrases-syllables have only 
conventional existence ({f). This is why names-phrases-syllables are classed 
within the aggregate of formations (samskara-skandha) (within the formations 
dissociated from mind [viprayuktas]) and are not part of the sense-sphere of 
sound (sabda-dyatana ™) or the “audible”’. 


3. In our tenet, there is no confusion between the unhindered knowledge of 
dharmas (dharma-pratisamvid j& eis f#) and the unhindered knowledge of 
eloquence (pratibhana-pratisamvid ji] FEE) ,'°* since the first has the real for 
its object, the second, the conventional.!” 


Sound (), on the one hand, and names, phrases and syllables, on the other hand, 
are not included in the same aggregate (skandha ##), sense-sphere (Gyatana jx) 
and sense-element (dhatu 5%), (and are also distinct in each). 


#0316 4. It is in our universe, that is, in the world of our Buddha (buddha-ksetra +.) 
where we are living, that names, phrases and syllables (are figuratively attri- 
buted) ((f1Z) by relying on sound (2%). But this is not the general rule. In other 
buddha-fields ({#-¢.), the three, i.e., names, phrases and syllables, are figurative- 
ly established by also relying on (marvelous) light (5¢54%>), odor (#9), taste (F) 
and tangible.*” <71>_ 


A.BB2.7. Proclivities (anuSayas), etc. 


#0318 According to certain schools (in particular, Mahasamghikas, Mahisasakas), the 
proclivities (anusayas BEAR)?" are (distinct from mind (citta) and) mental fac- 
tors (caitta) and (are not included in the aggregate of the) formations dissoci- 
ated from mind (viprayuktas *#-*8 E47). 


197 AKB ii, F 239. 
198 AKB vii, F 89. 
199 Reply to Samghabhadra’s objection, Shun zhengli lun (T.29.1562.0414a3). 
200 See #0199 (fn.), Kuiji, Shuji 2B/26v. — Think of deaf-mutes, he says. 
201 AKB v, F 3-7. 


#0319 


#0320 
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This opinion is not reasonable, as we can see from the names of the proclivi- 
ties that are called attachment, etc., like the actual (#1) defilements (i.e., attach- 
ment, etc. (raga-adi &*§),) which are not (dissociated from mind (#49 /®)). 


Some scholars accept other formations dissociated from mind. {2/4v.} One should 
refute their theories in accordance with the principles presented above. 


La Vallée Poussin comments: 


According to Kuiji (T.43.1830.0289b06), the other dissociated (viprayuktas) formations 
are: 


a. The non-disappearance (aviprandsa *%) of the early Sammittyas, which is 
refuted by the Karmasiddhi-prakarana (T.31.1609.0783b20) that states: “By others, it is 
also called zengzhang 384% (paripusti ?)”. — This is the non-disappearance (avi - 
prandsa) described in Madhyamaka-vrtti, xvii, 14 (same comparison of “con- 
tract” or “IOU notes” [RAVE AF). | 


b. The hehe #1& of Samghabhadra, which is actually named at Shun zhengli lun 
(T.29.1562.0396b15), but we do not find any explanation of it at the place where it 
should be (T.29.1562.0416). - Samghabhadra explains the two words ca and iti of the 
verse (kdarika) (AKB ii. verses 35—36a): nadmeti ca. He says: “ca indicates that pada- 
kaya (collection of names), vyafijana-kdya (collection of phrases) and hehe #1G 
(samketa, samavaya, etc. ?) should be added to the list; iti indicates the dissociated 
ones (viprayuktas) accepted by others, like the possession of aggregates (skandha- 
prapti), etc., distinct from ’possession” (prapti)’’. 


c. The non-informing morality (avijfapti-Sila #£32%%) of Harivarman [for whom 
the non-informing (avijfiapti) (see #0205) is neither matter (7#pa) nor mind and men- 
tal factors (citta-caitta)|. — This non-informing morality is not found in the list of 
the dissociated (viprayuktas) formations of chapter 94 of the Tattva-siddhi which 
lists (and refutes): prapti (possession), aprapti (non-possession), the two samdpattis 
(attainments), dsamjnika (ideationlessness), jivita (vitality), jati (origination), nirodha 
(cessation), sthiti (duration), sthiti-anyathdtva (duration-change), jard (deteriora- 
tion), marana (death), ndma (names), pada (phrases), vyanjana (syllables), prthag- 
janatva (quality of ordinary worldling), etc. [The list set up by R. Kimura, The 
Original and Developed Doctrine of Indian Buddhism in Charts, Calcutta, 1920, 
p. 38, differs. | 


To complete Kuiji’s informations, we may mention: 


a. the schism of the samgha (samgha-bheda) of AKB ii, F 178 and iv, F 206; 
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b. the “prediction” of AKB un, F 304; 


c. the ten dharmas, that is, from [85.] pravrtti (it#4, continuity) to [94.] prabandha- 
uparama (ending of connection, 1.e., anyathatva [change]), in the list of one hundred 
dharmas (T.31.1614.0855c10). <72> 


A.B.B.3. Unconditioned factors (asamskrtas )°” 


3.1. General refutation; #0323 

3.2. Refutation of space (Gkasa), cessation due to deliberation (pratisamkhya- 
nirodha), cessation not due to deliberation (apratisamkhyd-nirodha), etc.; #0326 

3.3. Correct doctrine; #0332 


#0323 The unconditioned factors (asamskrtas), as being separate from matter, mind 
and mental factors (ripa-citta-caittas),*° are certainly not real entities (dravya-sat 
‘2 4&) as the Sarvastivadins and others say. Such unconditioned factors are, in 
truth, not observed (yuktita upalabhyante). 


A.BB.3.1. General refutation 


The dharmas that definitively exist (bhava-dharma #77) fall, in brief, into one 
of the following three categories: | 


1. Dharmas known through evidence (or direct perception) (pratyaksa-jiieya 
$A Ae), Such as matter (€) which is known by the five cognitions (vijfidnas), 
such as the mind (-(») and mental factors which are known by the “knowledge 


202 For the unconditioned factors (asamskrtas), see AKB 11, F 278; Samghabhadra, juan 17 
(T.29.1562.0428c). — Vasumitra’s Treatise on the Sects (Yibu zonglun lun, T.49.2031), see 


a 


Mahasamghikas and Mahisasakas. 
In our text, 1.e., #0072, #0454, #2552, #2719 (the three “‘natures’’), #2760, #2778; #3254. 
Editors: See also in Appendix Two, p. 1259, the list of hundred dharmas in Yogacara. 


203 The dissociated ones (viprayuktas) are matter, mind and mental factors (répa-citta- 
caitta), 1.e., the dissociated ones are not different, distinct (yi #2, bhinna, viSista) from 
matter, mind and mental factors. But the unconditioned factors (asamskrtas) are not 
matter, mind and mental factors; thus, it cannot be said that they are not different from 
them. We say that they do not have a real entity separate (li ##, prthak, vyatireka) from 
these dharmas, because, for the Great Vehicle, true suchness (bhitta-tathata) (which is 
the only unconditioned factor) is—in relation to the conditioned factors (samskrtas) 
—neither identical with (not ji £lJ), nor separate from (not /i BE), nor different from (not 
yi #4), nor one with (not yi —) them. 
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of another’s mind” (para-citta-jndna). 


2. Dharmas, the experience of which is evident (bhoga, upabhoga, paribhoga, 
sambhoga, anubhava 3552 FA), such as the pitcher (##) or clothing (7), etc., (which 
are not “known through evidence’, being “fictitious” things, things of conven- 
tion [vyavahara] or of secondary or practical existence [samvrti]). 


Ordinary people usually know that these two kinds of dharmas exist without 
needing to resort to reasoning. 


3. Dharmas (that are endowed with activity (kdritra, kriya, vyapdara) (8 FA)) 
—such as the sense-faculties of the eye (H&), ear (4), etc., 1.e., subtle and invis- 
ible matter that is not perceived by the senses*“—the existence of which we 
know through reasoning and through their activity (Fiz). 


Unconditioned factors (asamskrtas #& 4%), however, are not generally known by 
ordinary people as definitively existing, moreover, the unconditioned factors 
<73> are not endowed with an activity (#£/ F3)—(such as that of the eye, ear, 
etc.)—to prove their existence. Again, if they were active, they would not be 
permanent (#£'%;). Thus, unconditioned factors cannot be claimed to defini- 
tively exist—as real things—separate from the mind (#F] #8 AE A). {2/5r.} 


Because the unconditioned factors are the object of knowledge (fieya-svabhdva 
PRIME) (see #0334), or because their nature is revealed (Fi #8'+:) by matter, mind 


204 AKB 1, F 65; ix, F 231. 

205 “Revealed”, suoxian FA #8 or suoxianshi Ff #471. Both expressions occur in the Treatise of 
a Hundred Dharmas (Dacheng baifa mingmen lun, T.31.1614.0855b19). — The original is 
udbhavita, sitcita, dyotita, vyanjita? - The AKB has suoxian = prabhdvita in a very dif- 
ferent usage, kama-prabhavito dhdatuh: the sphere nourished by desire. — In Kasyapa- 
parivarta, Staél-Holstein, p. 209, there is: ebhi§ ca dharmair nirvanam sicyate | ete ca 
dharmah Sinyah. — Kuiji explains: 

1. matter (rapa) reveals matter (as the sun makes objects visible); 

2. matter reveals mind (citta) (bodily action indicates the mind); 

3. mind reveals mind (the knowledge of another’s mind cognizes this mind); 
4. mind reveals matter (the mind takes matter for its object). 


Our text uses, several times (#0337, etc.), the formula: “True suchness (bhita-tathata) 
is revealed by emptiness (Sanyata), the non-self (nairatmya), the knowledge of the empti- 
ness of the person (pudgala-Sinyata), the knowledge of the emptiness of dharmas (dharma- 
Stinyata).” 

True suchness, which is the perfected (parinispanna) nature of things, which is not sep- 
arate from mind (citta) and from the developments of mind (citta), which is the vijfiapti- 
matratd, is revealed when the “emptiness of the self (@tman) and of dharmas” (#0072) 
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and mental factors (vipa-citta-caittas) [cognized as being empty] (see #0336)—like 
matter, mind and mental factors—it cannot be upheld that there would exist a 
real unconditioned factor (asamskrta) (2 #% 4) separate from matter, mind 
and mental factors. 


A.B.B.3.2. Refutation of space (akdsa), cessation due to deliberation (pratisamkhya- 
nirodha), cessation not due to deliberation (apratisamkhya-nirodha), etc. 


#0326 Is space (akdsa ji Z2),? etc., unitary (—) or multiple (4)? 


#0327 1. If [space] is unitary in itself and penetrates all sites (sthdna) (#i—1) &), thus 
providing a place (avakasam dadati) to the dharmas, color, etc., then it becomes 
multiple in accordance with the dharmas that are occupying it (WEREGY),” for 
the site occupied by one thing (—FtG@/z) is not <74> occupied by another thing: 
you would not want things to interpenetrate (4.483)! 


Are you going to say that space is not occupied by things (#. £8744)? Then it 
does not provide them any place, no more so than the other unconditioned fac- 
tors (asamskrtas) do. 


Also, explain whether or not there is space in things. If yes, there is interpene- 
trating (samkara *4##); if no, space is not omnipresent (7. ##). 


2. If cessation due to deliberation (pratisamkhyd-nirodha #2) is unitary: 


is “realized”. 

According to the Treatise of a Hundred Dharmas, it is necessary to rely on things (mind 
[citta], mental factors [caitta], matter [rapa], formations dissociated from mind [vi- 
prayukta]) in order that the unconditioned factor (asamskrta) (i.e., the suoxian Fit #& 
or suoxianshi Fit #7 category) be revealed. By discarding the defilement of these 
four kinds of things, one purifies the unconditioned factor (#3207), which is thus re- 
vealed: it is not revealed by images (nimitta), like the dharmas of the other categories 
(#2918). 

06 For space (GkaSa), distinct from the elementary substance space (akasa-dhatu), see AKB 
1, F 8; 11, F 279; 1, F 49. Criticism of the Madhyamikas, AKB 1, F 8, note. - Mahisasakas 
and Uttarapathakas, Kathd-vatthu, vi, 6. — The arguments of our author are known to 
Samghabhadra (good illustration and defense of the unconditioned factors [asamskrtas], 
T.29.1562.0429) for they come from the Sautrantikas. 


207 Dharmas are nenghe §&&, location is suohe FG. 


08 On the problem of the unity of the cessations (nirodhas) and how one takes posses- 
sion of the cessations relative to such and such “fetters’, to such and such dharma, 
see AKB 1, F 8; 11, F 284; Vibhdsd, juan 31 at end; Vasumitra, Treatise on the Sects 
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then when the practitioner, by means of deliberation, abandons one of the nine 
categories or one of the five classes of fetters (samyojana), {2/Sv.} he abandons 
the other categories, the other classes. 


3. The same for the cessation not due to deliberation (apratisamkhyd-nirodha 
JEF= YR), if it is unitary. When a dharma becomes “incapable of arising” through 
lack of the causes necessary for its arising—i.e., when cessation not due to delib- 
eration relative to one dharma is obtained—then, at the same time, the cessation 
not due to deliberation of all dharmas would be obtained. 


#0328 4. On the other hand, if the unconditioned factors are, in themselves, multiple, 
(then, they will be divided into classes and types ((m##), and,) like color (£8), etc., 
they will not be unconditioned factors. (Moreover, space would not be perva- 
sive and provide place for all things). 


#0329 5. The unconditioned factors as conceived by other schools (—separate from 
mind and mental factors (#U.t»Ft) and as really existing (4) are refuted in 
the same way (see #0340).?!° 

#0330 6. Finally, the Sarvastivadins say that the unconditioned factors do not have any 
one of the six causes (hetu), any one of the five fruits (phala).”'! Then, like the 
horn of a hare (#4), they would not exist separate from the mind and mental 
factors (citta-caitta). 


A.BB.3.3. Correct doctrine 

#0332 The sutra, it is true, does teach three unconditioned factors (asamskrtas): 
l. space (akdaSa); 
2. cessation due to deliberation (pratisamkhya-nirodha); 
3. cessation not due to deliberation (apratisamkhyda-nirodha). 


(They are, in short, of two kinds (4 —%).) Here is how it should be understood. 


#0334 1. The three unconditioned factors exist as figurative designations ({Fx iii 4) 


(Yibu zonglun lun, T.49.2031), Mahasamghikas, thesis 34 (Yibu zonglun lun lun, T.49.2031. 
0015c21), Mahisasakas, thesis 19 (idem, T.49.2031.0017a07). 

209 Dharmas destined not to arise (anutpattika-dharman), AKB i, F 10, 75; 11, F 266. 

210 Kuiji: “The other unconditioned factors (asamskrtas) are not real things separate from 
mind and mental factors (citta-caitta) because they are given as unconditioned factors, 
like the three”’. 

211 AKB ii, F 276. 


#0336 


#0337 
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that depend on <75> certain developments of vijfidna (#%*). — One has heard 
(from the Buddha or the bodhisattvas) the names of space (akasa ji Z=) and the 
other unconditioned factors. {2/6r.} Having heard these names, one has figur- 
ated (vikalpa) and conceived certain characteristics of space and the other uncon- 
ditioned factors. Through the power of habit (177), when the mind is directed 
towards these objects, the mind appears in the form of these same character- 
istics: a mental image (1.e., image-part [nimitta-bhdga]) of absence of “tangi- 
bility” or absence of extended matter, etc. (#4 4,83H). This image (FTEL#E) is 
conditioned (samskrta), but it always appears similar to itself (RIif@7H (A), 1e., 
without any change before or after. Thus, one thinks that space is permanent (#4) 
(and figuratively attributes ((fizi) it as being “permanent”), ... .2!? 


2. The three unconditioned factors exist as figurative designations ((fxiizz) that 
depend on the nature-of-things (dharmata }&'*), of which another name is bhiita- 
tathata (‘true suchness’’). 


True suchness (bhiita-tathata #41)" is revealed (fit #4) by emptiness (sitinyatd 2), 
by the non-self (nairdtmya #£¥X): it is above the processes of the mind (-(») and 
of the path of words (3 #) which move within (the notions of) (1) existence (4), 
(2) non-existence (#£), (3) both ({8) existence and non-existence, (4) neither (JE) 
existence nor non-existence;7"* it is (1) not identical (—) with the dharmas, (2) nor 
different (4) from the dharmas, (3) nor both, (4) nor neither identical or different. 
As it is the “true principle” (tattva = -ta ¥#)?" of dharmas, it is called dharmata 
(nature-of-things 741). 


[How can true suchness be designated by the names (1) Gkasa (space), (2) prati- 
samkhyd-nirodha (cessation due to deliberation), (3) apratisamkyda-nirodha (ces- 
sation not due to deliberation), and also by the names (4) Gnifijya (the immov- 
able) and (5) samjfid-vedita-nirodha (cessation of ideation and sensation), which 
are the two unconditioned factors added by the (Vijhanavada) School to the 
three traditional unconditioned factors]? 


La Vallée Poussin comments: 


212 Vikhyapana, juan 18. — Kuiji, on the manner in which these kinds of figurating (vikalpa) 
of the unconditioned factors (asamskrtas) emerge before the seventh stage. 

213 See #0072, #0222, #0244, #0323 (fn.), #0360, #0416, #0438, #0454; #3231, #3303. 

214 Kuiji explains: “It is separate (Ji BE) from existence ... . It is above the path of words 
.... But Ji is missing in the text. 

215 zhenli BA F#. — zhen = bhitta, as in bhitta-tathata (true suchness). — li, see Siddhi F 1 and 2. 
Equivalents of zhenli are sattva, satya, and also tatha in tathdgata. — See #2770, #2908. 
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Kuiji comments in the Hundred Dharmas (T.44.1836.0052a05): 


There are six dharmas that are peaceful (Santa) (4% 2), empty (? chongxu i} iz), 
immovable (#£54), permanent (#{£) and not brought about (#€FT#4(F), and 
that are called unconditioned (asamskrta #£ 7): namely, space (Gkdsa), etc. 


(1) The unconditioned (asamskrta) “space” (GkaSa) is a name given to true 
suchness (bhita-tathata ii) by comparison, for, like space, <76> it is sep- 
arate from any hindrance (avarana). — True suchness receives the next four 
names, [i.e., cessation due to deliberation, etc.,] insofar as it is “revealed” (2) by 
the abandoning of the defilements (A/esas) (in this case, it is nirvana), (3) by the 
non-generation of the conditioned through the lack of causes, (4) by the sup- 
pression of the joy-happiness (priti-sukha) belonging to the third meditation 
(dhyana), (4) by the absence of the ideations-sensations belonging to the per- 
ception-sphere of nothingness (akificanya-dyatana). 


The unconditioned factors (asamskrtas) are non-arisen, unceasing, not past, not 
future, not here, not there, neither possessed nor non-possessed. — Their nature 
is very profound: it is only through things (dravya) that [their nature] is mani- 
fested ... (above, #0323). 


1. Insofar as true suchness (bhita-tathata) is free (#) from hindrances or 
obstacles (Gvarana |, see #0154)—[being neither an obstacle nor having an 
obstacle: navrnoti, ndvriyate|—it can be called space (a@kasa liz 2). 


2. Insofar as true suchness is “realized”, “penetrated” (7% #)?'° by the practi- 
tioner when he has completely destroyed (j) all impure dharmas (in other words, 
pollution [samklesa (#€4)]) by the power of deliberation (pratisamkhya fa f# 
JJ = pure path), it can be called cessation due to deliberation (pratisamkhya- 
nirodha ## x) [or nirvana. 


3. Insofar as true suchness—without the intervention of deliberation (27/7) 
—is pure in its nature (A\ 14 ya7}) and, {2/6v.} moreover, revealed by the lack of 
causes and conditions (pratyaya-vaikalya) (#4) Fit ZA), it can be called cessation 
not due to deliberation (apratisamkhyd-nirodha JE#Z 9K). 


4. Insofar as true suchness is the cessation of unpleasant and pleasant sensa- 
tion, it can be called the immovable (Gnifijya 7° #)).2"” 


216 zhenghui #3 & . — zheng = saksatkr. — hui = samsarga; but, in Kuiji’s explanation of #2924, 
it is an equivalent of da ##; prativedha (penetration) = tongda #i#. 
217 @ninjya (“the immovable”) is the fourth unconditioned factor (asamskrta) of the Mahi- 
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5. Insofar as true suchness is the not becoming active (apracara, asamudacara 
AS{J) of ideations and sensations (samjnd, vedita), it can be called cessation of 
ideation and sensation (samjnd-vedita-nirodha #8 f).2!8 <77> 


These five, i.e., space, etc., are figurative designations ({f:17,) with reference to 
true suchness (2-41). But “true suchness” as well is merely a figurative designa- 
tion {Fritz 4) (like food, oil, etc.). 


1. In order to dismiss (4#£) the idea that [true suchness] does not exist (asattva 
ff), it is said that it exists (44) (thus refuting emptiness badly understood?’ and 
false view [mithya-drsti]); 


2. inorder to dismiss (#3) the idea that [true suchness] does exist (4) (Maht- 
§asaka doctrine), it is said to be empty (Stinya 2); 


3. in order that people do not think (along with the Ekavyavaharikas)’ that [true 
suchness] is (““vacuous), i.e., unreal” (/é), or “illusory” (“illusion”) (J), it is said 
to be “real” (shi &) [but it is neither real nor non-real]: 


since [true suchness] is neither [a] non-true (abhita, wang %), 1.e., “non-exist- 
ent” (like the imagined [parikalpita]), nor [b] upside-down (vitatha; viparita,‘#))), 
that 1s, “erroneous” (like the dependent [paratantra]), it is called bhita-tathata 
= 41] (true suchness).?”° 


§asakas (Vasumitra, Treatise on the Sects [Yibu zonglun lun, T.49.2031]; JiryO Masuda 
wrongly translates [the fourth unconditioned factor] as acala (“the immovable”), one 
of the rare mistakes of his fine work). — For the Mahisasakas, @nifijya (“the immovable’’) 
is the abandoning of the obstacle to attainment (samd@patti-dvarana-prahana, cf. AKB 
vi, F 276). 

The Sarvastivadins (—and our author accepts their interpretation—) understand Gnifijya 
(“the immovable’”’) to be the fourth meditation (dhyana) where only neutral sensation 
[i.e., a sensation called “equanimity”] remains, AKB iv, F 197; vi, F 177; viii, F 161. —- 
The schools of Kathd-vatthu, vi, 4, understand @nifijya to be the four formless medita- 
tions (Gripyas), which are as many unconditioned factors (asamskrtas) (cf. Vasumitra, 
Treatise on the Sects [Yibu zonglun lun, T.49.2031], Mahasamghika thesis, 34). 


218 In Nirvana and Morale Bouddhique (F 110—111), we have studied the Pali texts that 
establish close relationships between nirvana and the attainment of cessation (nirodha- 
samapatti). — Same point of view in KaSyapa-parivarta. 

219 “Emptiness badly understood”, KaSyapa-parivarta, Staél-Holstein, p. 95. 


Madhyamikas and Vijfianavadins mutually accuse one another of badly understanding 
emptiness; see the notes on Bhavaviveka, see #0008; Indian Historical Quarterly, 1928. 


220 xu Jig. here characterizes the imagined (parikalpita) (#2723); there is xu = abhiita (KaSyapa- 


A.B. Belief in dharmas 193 


One of the branches of the Mahasamghikas. — “Like the Lokottaravadins, they are 
the contact point, 1.e., the transition, between the Little Vehicle and the Great 
Vehicle. The Lokottaravadins say that the mundane (laukika) dharmas are false, 
that the supramundane (lokottara) dharmas are real. The Ekavyavaharikas say that 
all dharmas are merely names” (Kuiji, commentary on the Treatise on the Hundred 
Dharmas). 


According to Bhavya (first list), they are so called because they say that one mind 
knows all the dharmas. — But Kuiji, commenting on Vasumitra, states (Yibu zong- 
lun lun shu shuji, X.53.0844.0575a025): 


They say that all the dharmas, mundane (laukika) or supramundane (lokottara) 
(HHA tE3#), are not real, are “conventional” (sdmvrta) (A. 8k 4), are names, 
prajnaptis (designations) (4% EllZ2 3h): names = vyavahara, the way of speaking 
(and of thinking). 


Vibhasd, juan 77 at beginning, cited in AKB v, F 54: “The three times are just speech, 
do not really exist’. —- The Japanese commentators cite <78> the Artha-pradipa, the 
Paficadesana-grantha (Chinese works), Kuji’s Forest of Meanings (Dacheng fayuan 
yilin zhang, T.45.1861.0245) which illustrates this radical “nominalism’. We conclude 
that the Ekavyavaharikas accept the “emptiness of dharmas” (dharma-Sitinyata) of 
the Great Vehicle. 


They differ from the Prajnaptivadins who do not affirm the purely nominal exist- 
ence (prajnapti-sattva) of all the (1) mundane and (2) supramundane dharmas, who 
recognize some real dharmas in [these] two categories. 


[(Question:) — What is the difference between your doctrine and that of the 
Mahisasakas”! who accept true suchness of the good, bad and non-defined fac- 
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parivarta, p. 153). 
shiyou & A, dravya-sat (existent in reality), as opposed to prajnapti-sat (existent as a 
designation) (army: designation of soldiers) — shi & = tattva (reality), satya (truth). 
zhen #2, true (bhiita); thus: non-true (wang %) which opposes it, or abhita. 
dao {2|, upside-down, erroneous (viparita); is opposite to tathd, thus: what is upside- 
down (vitatha). The imagined (parikalpita) (#2723) is non-true (wang %) and merely “‘ideal”’ 
(xu jaz), like a second moon. The dependent (paratantra) is non-suchness (dao |), like 
an illusion, being generated by causes, being not what it appears to be: [the dependent 
ultimately] is the perfected (parinispanna) (bhita-tathata), it does, however, appear 
like the imagined (parikalpita). 
The Mahasamghikas have nine unconditioned factors (asamskrtas): 

a. three traditional ones, space (@kasa), etc. (1-3); 
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tors (Le., kusala-bhita-tathata, akuSala-bhiita-tathata, avyakrta-bhita-tathata) as 
real entities (dravya-sat)? | 


[Answer:] — We do not accept, as the Mahisasakas do, that there exists a real 
(shi #) permanent dharma (37%) called true suchness (bhita-tathata B40), sep- 
arate from matter, mind and mental factors (ripa-citta-caittas). [Our true such- 
ness 1s neither identical with nor different from matter, mind and mental fac- 
tors; it is neither real nor non-real. | 


#0341 Thus, [these kinds of] unconditioned factors (asamskrtas #£#) are definitively 
not real entities (dravya-sat BA). 


A.B.B.4. Object (grahya) and subject (grahaka)”’ 
1. Object and subject of knowledge. 


#0343 The dharmas conceived by the non-Buddhist scholars (tirthikas +74) or the Little 
Vehicle (#3) as being separate (42) from the mind and mental factors do not 
have the nature of real entities <79> (dravya-sat-svabhadva)™ {2/7r.} because they 


b. four formless meditations (@riapyas) (4—7); 
c. members of dependent origination (pratitya-samutpdda) (8) and of the noble 
path (arya-mdrga) (9). 
The Mahisasakas have nine unconditioned factors (asamskrtas): 


a. three traditional ones (1-3); 

b. the immovable (Gnifijya) (which, according to one interpretation, corresponds 

to the four formless meditations (Griipyas), which definitively includes the con- 

centrations that have neutral sensation [i.e., sensation called “equanimity’’]) (4); 

nature (dharmata, bhita-tathata) of good, bad, non-defined dharmas (5-7); 

d. nature of dependent origination (pratitya-samutpdda) (8) and of the noble path 
(Grya-marga) (9). 


© 


The nature of good dharmas 1s to generate a good fruit ... . 


The nature of dependent origination is that “ignorance (avidya) being given, the (karma-) 
formations (samskdras) follow ...”. (Kutji, Commentarial Record on the Treatise on the 
Sects [Yibu zonglun lun shu shuji, X.53.0844]). 


See AKB it, F 77-78. 
222 See #2900; see #0012, #0112. 

Editors: LVP translates gradhya variously: objet, concu, pris. 

Likewise, he translates grahaka variously: sujet, preneur, prenant, concevant. 

We translate mainly as that which is seized or as object; that which seizes or subject. 
223. The [Vijfianavada] School's real dharmas are the mind and mental factors (which are 
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are “‘seized” (grahya Fit HX) as “objects’’, like the mind and mental factors [that are 
seized by the “knowledge of another’s mind” (para-citta-jnana™*)]. 


The consciousness (‘#) (dhi or buddhi, i.e., the general name for “mind and men- 
tal factors”) which seizes (grah §éHX) matter (ripas), etc., also does not take 
them as objects (Glamb #) because it is “that which seizes” (grahaka), 1.e., “sub- 
ject’, like consciousness that is directed at consciousness (ZK Itt’) [i.e., like the 
“knowledge of another’s mind” that is directed at another’s mind, and does not 
contact it, for it contacts only a “subjective” copy of this mind; see #0363].?* 


2. Knowledge. 


The mind and mental factors, because “dependently originated” (paratantra- 
udbhava, pratitya-samutpanna {Kk {tt#=), are, like an illusion (mdydvat <J33), not 
real entities in the absolute sense (bhitta-dravya-sat), (#2770). 


3. Vijnapti-matra. 


[Someone may say that there is then no difference, from the point of view of 
reality, between the mind (citta) and its object (visaya). Why do you say that there 
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is “nothing but vijfiana’’, “vijfidna only” (vijndna-matra "ERK)? |??° <80> 


In order to refute the false theory that real entities—objects external to mind and 
mental factors—exist, we say that there is “nothing but vijndna’”’ (MEA mx vijnapti- 
matra). 


dependent [paratantra] by nature, #2770) and their development. For true suchness (bhitta- 
tathata), it is neither the same nor different from mind and mental factors: thus, it has 
nothing in common with the dharmas of the non-Buddhist scholars (tirthikas) and of 
the Little Vehicle. 

224 AKB vii, F 15. 

225 “No dharma grasps any dharma” (Dignaga) (see #0361). 
Tatparya-tikd, Viz. S.S., p. 465: na cittavyatirekino visayah | grahyatvat | vedandavat. 
Sarva-darsana: p. 16: grahyagrahakasamvittinam prthagavabhasah | sa ekasmin candra- 
masi avitvabhasa iva bhramah ...; p. 18: yad antarjieyatattvam tad bahirvad avabhasate. 

226 Objects external to the mind have no more reality than the horns of a hare. Therefore 
we say that vijfidna alone exists (vijidna-matra). But we are expressing ourselves in this 
way from the practical [or conventional] point of view (vyavahdratas). We are not say- 
ing that vijfidna is a real entity (dravya-sat). Indeed, the mind that is directed at objects 
exists in the way that an illusion exists. — The “nothing but vijfiana’’, conceived by the 
mind, is not a real entity because it is object (grahya), like external things. The vijidna 
that grasps “nothing but vijfidna” as being a real dharma constitutes the “seizing of 
dharma’’, like the mind that conceives matter (ripa), etc. (Kuiji). 
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But to believe this vijfidna, 1.e., vijiapti-matra (ER), to be a real entity in the 
absolute sense (#4 )—just like to believe in objects external to vijfidna—this 
also would be “to believe in dharmas’’, 1.e., the belief in dharmas (dharma- 
graha j=). 


A.B.B.5. Various kinds of belief in dharmas (dharma-graha-vibhanga)”’ 


#0350 
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a. The “belief in dharmas” (dharma-graha %&#)*" is, in short, of two kinds: 


1. innate (sahaja {24 ); 
2. figurated (vikalpita 4} ¥j')). 


1. The first, (ie., the innate belief in dharmas,) proceeds solely from the power 
of an internal cause (AX 77), that is, the false (abhitta, vitatha |i) trace (vasand 
=a =), 1.e., the habit, from beginningless time, of believing in dharmas and the 
seeds that this habit has planted in the mind. It always (‘4.) accompanies the in- 
dividual (£2.4/{H); it arises or develops spontaneously ({+# [i #!), independent- 
ly from any false teaching (mithya-desanda %)$#4) or from any false figurating 
(FS4> Hl). {2/7v.} This is why it is called innate (sahaja). 


This may again [be subdivided into] two kinds: 


i. The first is constantly continuing (44 #)—ever interrupted until the mo- 
ment when the practitioner acquires pure knowledge (andsrava-jndna, #2918), 
ceasing definitively only with the obtainment of buddhahood—residing in the 
cogitation (manas; seventh cognition [vijidna]) which, being directed (#) at the 
eighth cognition (distant object, archetype), generates (jé2) an image that appro- 
priately belongs to (one’s own mind) (§-L)48)*” and conceives this image as a 
real dharma (#1411). 


227 See #0062-#0075. 


228 The belief in dharmas (dharma-graha) is the same as the hindrance to what is to be 
known (jfieya-dvarana), #3139. — Adherence to the dharmas (dharma-abhiniveSa), #3077. 


When there is belief in a self (Gtma-graha) or belief in a person (pudgala-graha), there 
is, by that very fact, belief in dharmas (dharma-graha), but not reciprocally. Belief in 
a self is to conceive a dharma as one, as permanent, as acting, as experiencing. 

The two vehicles (that is, of the hearers [sravakas| and of the self-enlightened ones 
[pratyekas]) practice “emptiness of the person” (pudgala-Stinyata); but they do not rea- 
lize the emptiness of dharmas (dharma-Sinyata) and are not freed from the belief in 
dharmas. — [See however Madhyamakavatara, 1, 8.| 


229 See #0067, #0364. 
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ii. The second is discontinuous (4 fHi#1) and residing in the mental cognition 
(mano-vijiidna 7< a). The latter is directed (%) at the aggregates, sense-spheres 
and sense-elements (skandha-dayatana-dhatus)**°—all at the same time or sepa- 
rately (8% 485% 5!])—which are <81> a development of the eighth cognition (ix FIT 
#4), and generates (jé) an image that belongs to (one’s own mind) (—1»44), and 
conceives this image as a real dharma (#4 8 i&). 


These two kinds of belief in dharmas (dharma-graha) are subtle (siksma Ai) 
and difficult to abandon (heya #¢). It is only during the course of the ten 
stages”! (in the path of cultivation [bhavand-marga}) that the practitioner is able 
to tame them and abandon them (Rj) by the repeated practice of the “emi- 
nent contemplation” of “emptiness of dharmas” (dharma-Sinyata) (RK ZEA) 
(see #0068). 


2. The second, (i.e., the figurated (vikalpita) belief in dharmas (47 8'i£),) pro- 
ceeds also due to the power of external and present causes and conditions 
(pratyaya) (FREI}+4K77); (therefore, it is not innate). In order for it to arise, false 
teaching (7$#x) and false figurating (#843 #!l) are necessary. 


Thus, it is called figurated (vikalpita 47 5!)). 
It resides in the mental cognition (mano-vijfidna i). {2/8r.} 
There are two kinds: 


i. Mental cognition is directed at the aggregates, sense-spheres and sense- 
elements (skandha-dyatana-dhatus #54) explained in a false teaching (i.e., 
in the teaching of the Little Vehicle); it generates an internal image, and con- 
ceptually figurates and interprets (47'5!/#1 =) this image to be a real dharma. This 
is the first type. 


ii. Or else, it is directed at primal matter (pradhdnas), categories (padarthas) 
(5 348), etc., explained in a false teaching (Samkhya, etc.), generates an 
image, and conceptually figurates and interprets the image to be a real dharma. 


These two types of belief in dharmas (dharma-graha) are coarse (=) and thus 


230 In the description of the belief in a self (Gtma-graha) (see #0067), it is solely a ques- 
tion of the aggregates (skandhas) (which do not include the unconditioned factors 
[asamskrtas}), because nobody considers the unconditioned factors as the self (Gtman). 


231 From stage to stage, the bodhisattva abandons the varieties of the belief in dharmas 
(dharma-graha) of the mental cognition (mano-vijfidna) which prevent the obtainment 
of the stages (see #3058). As for the belief in dharmas of cogitation (manas), it is aban- 
doned only by the obtainment of the quality of buddha. 
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easy to abandon. On entering the first stage, they are tamed and abandoned by 
contemplating (#1) true suchness (bhitta-tathata B.4]) as a function of the empti- 
ness of dharmas (dharma-Sinyata) of all dharmas.*** 


b. By examining all these varieties of the belief in dharmas (dharma-graha), 
it is seen that the dharmas external to the considered mind (svacitta-bahya- 
dharma, the archetypes) exist in certain cases and do not exist in other cases: 
[what cogitation (manas) is directed towards does always exist since it is the 
eighth cognition; primal matter (pradhdna) does not exist whereas the aggre- 
gates (skandhas) exist]. But the dharmas internal to the mind always exist. 


More precisely, we may say that every belief in dharmas has, for its object (#%), 
pseudo-dharmas that are “manifestations” of one’s own mind <82> (sva-citta- 
nirbhasa )U»Ft Ea) (but which are assumed to be really existing entities). Now, 
these pseudo-dharmas ({tii#48)?* proceed from conditions: {2/8v.} thus, they 
exist, but they exist in the same mode of existence as an illusion (2J4); [they 
are dependent (paratantra) (#2719): this is why we call them pseudo-dharmas]. 
“Real dharmas” (dravya-dharmas & i), i.e., as objects of the belief in dharmas 
and being falsely interpreted (#31), definitively do not exist. 


This is why the Bhagavat has said: 


Know, O Maitreya (74%), that the object of cognitions (vijfidnas) is 
only an appearance (or manifestation) of cognition (vijfidna-nirbhasa- 
matra #xFTt FL) generated by (and dependent on) causes (or conditions) 
(paratantra-svabhava), like an illusion, etc., (mdya-ddivat).”** 


232 sarva-dharma-dharma-Stnyata-bhita-tathatd, true suchness (bhita-tathatd) revealed 
by the emptiness of dharmas (dharma-Sinyata), see, #0337. 

233 sifa {LAI& = dharma-abhasa, as in hetv-abhdasa, drstanta-abhasa. 

234 Samdhi-nirmocana (T.16.0676.0698a28): 
Maitreya says to the Buddha: “Bhagavat, are the images (yingxiang #2) that one 
sees in concentration (vipasyana-samadhi-gocara) different from or not different 
from the mind?” 
The Buddha says: “O son of good family, they are not different. Why 1s that so? 
This is because these images are only vijidna. O son of noble family, I say that 
the object (@lambana) of vijfiidna is only the ‘appearance’ of vijfidna (vijndna-nir- 
bhdasa-matra).” 
Maitreya says: “If the images that one sees in concentration are not different from 
the mind, how will this mind see this mind?” 


A.C. 
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Conclusion 


1. Thus, the self (@tman #&) and the dharmas (}#) that non-Buddhist scholars 
(tirthikas 4}%) and the Little Vehicle (£3) conceive as existing separate from 
vijnana are thus not real entities (dravya-sat #4). Consequently, the mind and 
mental factors (citta-caittas) definitively do not need (FA) external (4+) dharmas, 
1.e., Matter (rapa 4), etc., as “condition qua object” (dlambana-pratyaya FAK), 
for the activity that consists of taking an object (pratiti ?) (FA) necessarily 
depends upon a reality (&@ A fe). 


La Vallée Poussin comments: 


The object of this activity (which is vijfiapti) is the image-part (nimitta-bhdaga) 
(#0540) which the author considers here to be real, because it is “generated by causes 
and conditions” (paratantra) as opposed to the imagined (parikalpita) (a second 
moon) (#2723). <83> 


An objection is raised which will be considered later, #2405, but which Kuiji exam- 
ines here (Shuji 2B/51v./T.43.1830.0294a21): 


Someone says: So be it; external matter (ra#pas)—not being real (dravyasat) 
—are not the object of cognition (vijfidna): the latter has the image (nimitta), 
which is a part (bhdga) of cognition and which appears to be external, for its 
object. But others exist, for example, the mind of another (para-citta) is real: 
is not this mind the object of cognition? The “knowledge of another’s mind” 
(para-citta-jidna tt)» #4) of the buddha seizes (grah) the mind of another 
(REAM {t/L»). In fact, Vasubandhu (VimSatika, kadrika 21, Lévi, F 10; Weishi ershi 
lun, T.31.1590.0077a21) says that “the knowledge of another’s mind of the non- 
buddhas does not cognize the mind of another as the buddhas cognize it, and, 
for this reason, is called inadequate, not conforming to the object (ayatha-artha 
AONE)”. — Since it seizes an object (i.e., the mind of another) which is exter- 
nal to it, how can you say that the mind seizes only an object integrated to the 
mind (LAX 7S BE RE)? 

But Dharmapala (commentary on the VimSatikd) is saying (quote in Kuiji, Shuji, 

T.43.1830.0294b03): , 


The image (nimitta) that is developed by the “knowledge of another’s mind” 
of the buddha (#5 ttt L» 44 Ait 4.2 #8) is extremely similar to the archetype (to the 


The Buddha replies: “O son of noble family, there is here no dharma that sees any 
dharma. But this mind, when it arises, there is the appearance of such an image.” 


There follows the comparison of the mirror (see #2408). 
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other’s mind) G@ £8 AFA RTA LA). This is why this knowledge, in the buddha, 
is superior to that of others. The author does not mean to say that it is differ- 
ent by nature in the buddha and in others, that, in the buddha, it seizes the mind 
of another directly. In the opposite hypothesis, there is vijfapti and not vijfapti- 
matra (7s Fat A FEMME). 

This is an interpretation in agreement with that given by Vasubandhu himself, 
in the auto-commentary on the Vimsatika (—- "Ea TE IB) 


Our author will insist on this point that the vijfapti-mdatra thesis does not entail 
the negation (1) of the vijfidna [i.e., mind] of another, (2) of multiple cognitions 
(vijfiadnas) in each [mind], (3) of mental factors, (4) of the development (parinama) 
of cognitions and mental factors. 


#0364 2. The mind and mental factors (citta-caittas (»t»ffik) of a certain group 
(kalapa %) are not the immediate object (#i Ata) of the vijfidna, [i.e., the 
mind and mental factors,] of another group—like that which is not an object (= 
like sound that is not an object of visual cognition)—because they are included in 
another group. 


La Vallée Poussin comments: 
This should be understood in two ways: 


1. A given group = all dharmas of a certain individual (pudgala, Gtma-bhdava, 
body”). The knowledge of another’s mind does not directly cognize another’s 
mind, which is part of a foreign group. It cognizes an image that, more or less, repro- 
duces this mind. 


2. Each of the cognitions (vijfidnas) of each individual—along with its mental fac- 
tors (caittas)—makes up a group: there is no direct intercognition between our 
vijfidnas [1.e., minds]. As we have seen (Siddhi F 18), cogitation (manas), 1.e., the 
seventh cognition, which is directed at the eighth cognition, contacts it only through 
the image (nimitta) that it develops in imitation of the eighth. 


“Group”, ju %x, allows the choice between rasi (AKB iii, F 137) and kalapa which 
is here, certainly, the technical term: “A group (kaladpa) of mind and mental factors 
gives rise to a bodily action ...” (AKB iv, F 233). <84> 


Likewise, the mental factors (caittas) of a given group {2/9r.} are also not the 
immediate object of the mind (citta) (Biff) of that group because [these men- 
tal factors] are separate from that same mind (— #838), like the other dharmas 


235 This is Kuiji’s opinion. 
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(i.e., the eye sense-faculty, etc.) which are not seized (40 8RJE Fit Hx).7°6 


#0365 3. 


La Vallée Poussin comments: 


The problem of whether the mind cognizes itself, whether it cognizes its asso- 
ciates, etc. — In the Vibhdsa (T.27.1545.0042c) (which Kuiji quotes here), it 1s asked 
“whether one knowledge cognizes all dharmas?” | 


AKB vu, F 45; Kathd-vatthu, v, 9, xvi, 4: Vasumitra, Treatise on the Sects (Yibu 
zonglun lun, T.49.2031): Mahasamghika thesis, 10a and 43a (see also notes by Masuda, 
pp. 20-21). | 


See, below, the theory of the parts (bhagas), #0539. 


From this, we conclude that there is no external object (}5z). It is only the 


internal vijfidana (Wx) that arises (similar to or) as if it were an external object 
(bahya-artha-abhasa {\5}-#%). Thus, a verse from a siitra says: 


External objects (4+) do not really exist (4%) in the way that fools 
(jx) conceptually figurate (47 5!!) them; 

The mind agitated by a trace (vasand 43a) develops as what seems to 
be [external] objects.”?’ 


A.c.A. Figurative attribution (upacara) — Man and fire** 


#0367 a. 
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Objection by the VaiSesikas (BF ii 


Two opinions in regard to the buddha (adarSa-jndna-samprayukta-citta-caitta), Kuiyji, 
Shuji 2B/53r.v. 
At first sight, Lankavatara, x, 154c—d and 155a—b by Nanjo Bunyi, p. 285 (variant in 
T.16.067 1.0569a02-03) [transl. Suzuki]. 

bahyo na vidyate hy artho yatha bdlair vikalpyate | 

vasanair luthitam cittam arthabhasam pravartate || 


There is no such external world as is discriminated by the ignorant. 
When the Mind is agitated by habit-energy (or memory) 
There arises what appears to be an external world. 


According to Kuiji, Ghanavyitha |B BxX% (see #0532, T.43.1830.0294c08). 


The same problem is discussed in Sthiramati, and in almost the same words in the 
Trentaine, ed. S. Lévi, F 17, 7-18, 2 [3b—4b]. — The argument is often used against the 
idealist, Samkara, Brahma-sitras, ti, 2, 28: nabhava upalabdheh: “The non-existence 
[of eternal things] cannot be maintained; on account of our consciousness of them” 
(translated by Swami Sivananda); Sarva-darSana, p. 28: bahirvad ity upamanokter 
ayukteh: “If the external thing does not exist, the comparison ‘The mind appears as if 
it were external’, is not justified.” 


#0370 
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If—separate from the internal vijiGna—external things, 1.e., a real self (Gtman), 
real dharmas, do not exist, then we also do not see that the names @tman and 
dharmas could be figuratively attributed (upacaryate, see #0012) in order to des- 
ignate the development of vijfidna. 


Three things are required in order that the figurative attribution ({f%) be pos- 
sible: (1) a real thing (E{=) to which a comparison will be made, (2) a thing 
<85> similar to the first ((/(33) and with which one will compare (the real thing), 
(3) a quality (or dharma) common (4£%4) to both things and which justifies the 
comparison. 


Given (1) a real fire (EX), (2) a person similar to fire ({/kK A), (3) the qualities 
(Zé) of redness (kapilatva 7s) or fierceness (tiksnatva %f&:) common to fire and 


to the man, then the figurative attribution (upacdara {fzi) is justified, and we 


can say: “This man is a fire’. In the same way, a man can figuratively be called 
“a bull (4), ete. {2/9v.} 


But if the self (atman) and dharmas do not exist (i744 #), what real thing will 
be the support (4) for the comparison (or figurative attribution) ({Rznx)? [If this 
thing is lacking, how can its name be figuratively attributed?] If the comparison 
is lacking, how can one say “similar to” ({/1)? How can one say that the mind 
appears or develops similar to an external thing (bahya-artha-abhasa (WW}35)? 


b. Refutation. 


The objection is weak (or not reasonable), for we have demonstrated that the 
self (atman) and dharmas do not exist separate from the mind. 


However, let us examine the “figurative attribution” (upacdra {Fia.). [We will 
see that it does not involve, as you (i.e., the Vaisesikas) believe, a real thing and 
common qualities. | 


1. When one says: “This man is fire (X)’”, etc., this is an attribution in terms of 
genus (jati-upacara “KFA (Kat): comparing the man with the genus (jati #8) fire. 


2. Or else, when one says: “This man is a fire’. This is an attribution in terms 
of substance (dravya-upacara 4k‘ (an): comparing the man with an individual 
[entity], a substance (dravya ), a thing.” 


i. Attribution in terms of genus (jati-upacdra (KXA(G). — ([The interpretation 
as] attribution in terms of genus is not reasonable since) the qualities (guna {#) 


239 Literally: The attribution (upacdara) of fire, etc., is not justified whether the category is 
considered or whether the individual is considered. 


#0375 
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of red (7x), fierce (i), etc., are not qualities of fire as genus. [(The qualities of 
fire as genus) are eleven in number.” Red is a quality of color (rapa-guna); 
fierceness of fire is the fire’s power. Redness and fierceness are qualities that 
can occur in fire but are not qualities specific to fire.] If you compare and if you 
establish an attribution in the absence of common qualities (#£3£4), you could 
as well give the name of fire (X), figuratively, to water (7k). 


You might say: — Although the qualities of red and fierce are not specific to fire 
(as genus) (JE*#%), nevertheless, they always accompany fire (#44 #8), (and 
thus, the use of the attribution is permitted). <86> 


[We reply:] — That may be so, but (this would also not be correct because) these 
qualities, (i.e., fierce, etc.,) are not necessarily linked to man as genus (A 34), 
(i.e., these qualities and man as genus can be present but also separate from 
each other). {2/10r.} Thus, on the one hand, these qualities are not specific to fire, 
and, on the other hand, they do not have a definitive concomitance with man (as 
genus). And yet, by attribution, one says of the man that he is fire, etc.: thus, 
we know that this attribution is not an attribution based on the genus (4K 
Si px). 

ii. Attribution in terms of substance (dravya-upacdra (KE {Ran). — [The inter- 
pretation as] attribution in terms of substance is also not reasonable since the 
qualities of red, fierce, etc., are not common (JF4£ 4) to both). 


You might say: — The qualities of red, fierce, etc., are common to this man and 
to the fire. 


[We reply:] — So be it; but in view of the difference of the things themselves (#5) 
that bear these qualities, it does not refer to the same qualities. [The fierceness 
is not the same in both cases ... .] Therefore, lacking common qualities (##35£), 
the man cannot be figuratively attributed by the name of fire. (Thus, it would be 
the same mistake as with the previous notion.) 


You might say: — One can figuratively attribute him [by the name of fire] be- 
cause the qualities ({#) of red and fierce of the man resemble (#4 {L) those of 
fire. 


[We reply:] — No, this is also not reasonable, for when we say that the man is 


#0 See Ui, Vaisesika Philosophy, p. 104. 
Editors: “They are (1) color, (2) touch, (3) number, (4) extension, (5) individuality, 
(6) conjunction, (7) disjunction, (8) priority, (9) posteriority, (10) viscidity, and (11) im- 
pression”. 
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a fire, we do not say that the qualities of the man resemble those of fire; we say 
that the man is like a fire. 


Thus, the attribution (upacdra) does not rest on the thing (or substance) (dravya 
=) just as it does not rest on the genus. 


c. True nature of figurative attribution (upacara). 


(Moreover, it is also not reasonable to) think that the attribution must rest on 
three real given things (bhita-vastu #33), 1.e., (1) that to which a comparison 
is made, (2) that with which one will compare and (3) the resemblance (see 
#0367). 


1. The real given thing (4), in other words, the sva-laksana (46), (i.e., the 
specific characteristic or) the individual [known only by “direct perception” 
(pratyaksa-pramdana),”™' 1.e., by a type of cognition freed from words and from 
any <87> intellectual process (jidna-vikalpa)], is not the object (visaya 5%) of 
“knowledge on the relative or conventional level (samvrta) ({—#)” and of expres- 
sion (22). {2/10v.} This knowledge and the expression do not contact (#4) the 
specific characteristic (sva-laksana 48); they occur only in the domain of the 
general, of the common characteristics (dharma-sdmdnya-laksana #4i£+¢#8). 


La Vallée Poussin comments: 


Fire has heat as its intrinsic nature (svabhdva = sva-laksana) ... . — The specific 
characteristic (sva-laksana) is known only by direct perception. An expression [i.e., 
designation or concept] does contact [the specific characteristic]. Mental cognition 
(mano-vijniana), [arising] following the five cognitions (vijfidnas) (of the eye, etc.), 
generates a knowledge that is directed at the specific characteristic, and brings forth 


41 ~The Siddhi here touches on the problem of direct perception (pratyaksa) to which it 
will return in the contexts of the four parts (bhdgas) (#0539), the notion of exteriority 
(#2397) and the knowledges of the buddha (#3262). — It is far from me to attempt to 
unravel this problem in a footnote! But it is fitting to establish the two different values 
of the word pratyaksa: 


1. Sometimes it is a matter of direct cognition—free of any notion of type (jati), etc. 
—that contacts the object directly, namely, an internal image (i.e., image-part [nimitta- 
bhdga}): it is followed by a cognition that includes memory, etc., that brings forth and 
contacts an “object susceptible of being designated” (abhidheya). [For example: the visual 
cognition seizes blue immediately; it is mental cognition (mano-vijndna) which con- 
ceives it as external, which names it “‘blue’”’. ] 


2. Sometimes it is a matter of a cognition from which the notion of subject and object 
is excluded; this is the knowledge without conceptual figurating (avikalpaka). 
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the expressions. But the specific characteristic is only the [distant] object; the ex- 
pression indicates the general [or common] characteristics (samdnya-laksana) of 
the dharmas, not their specific characteristic ... . 


When we say matter (ripa), we eliminate all of non-matter; all the dharmas of 
matter are included in “that which is expressible” (abhidheya) by the word matter 
(rupa), and not just the rapa of one thing ... . 


But the dharmas of the common characteristic (s@mdnya-laksana-dharma), like all 
dharmas, are the “development of vijfidna’’; they can be contacted; their nature (sva- 
bhava) can be contacted ... . These dharmas are therefore “object” (Glambana). 


Each of the five aggregates (skandhas) has, for its specific characteristic (sva- 
laksana), the aggregate which it is. [The specific characteristic of sensation (vedand) 
is experience (anubhava)}: the five aggregates have impermanence, emptiness, etc., 
for their common characteristic (samdanya-laksana). 


Each sense-sphere (dyatana) (i.e., the visible, the audible ...) has, for its specific 
characteristic, the sense-sphere which it is; the sense-spheres have the aggregate 
(skandha) to which they belong [—~.e., the visible, the audible ... are the aggregate 
matter (ripa)—] for their common characteristics. 


In each sense-sphere, there are many genera: blue has being blue for its specific 
characteristic; blue, yellow ... have their sense-sphere (ayatana), namely, the visible, 
for their common characteristic. 


In each genus, there are many entities (dravyas), individuals: the individuals have 
their genus for their common characteristic (samdanya-laksana): all blue dharmas are 
“blue”; each [dharma] is its specific characteristic (sva-laksana). 


In each individual, in every blue dharma, there are many atoms: each is its specific 
characteristic ... . The “expressible” nature of the dharmas 1s their common charac- 
teristic, their “inexpressible”’ nature is their specific characteristic. 


If the expression (abhidhdna) were attached (zhuo =) to the specific characteristic, 
when someone says “‘fire’’, fire would burn their mouth, for fire has its specific char- 
acteristic in the burning of objects. The same for cognition: if the mind would con- 
tact the specific characteristic of fire, fire would burn the mind when someone thinks 
of fire. (Kuti, Shuji 2B/62v.). 


[For the distinction between Gyatana-svalaksana and dravya-svalaksana, Vasumitra, 
Treatise on the sects (Yibu zonglun lun, T.49.2031), thesis 28 of the Sarvastivadins, 
AKB i, F 19, 60—61.] <88> 
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But, outside of this knowledge and of the expression, there does not exist any 
means (updya 77{&) of designating (prajfiap Jitizx) the specific characteristic 
(sva-laksana). Consequently, we say that the specific characteristic is the support 
of the relative or conventional knowledge and of the expression ({Fx Ft fx). 


La Vallée Poussin comments: 


[This] knowledge and the expression are “relative” or “conventional” (sdmvrta), 
because they do not bear upon the “real given thing” (svalaksana) but upon a cer- 
tain “nameable [thing]” (abhidheya) that resembles the real given thing: the latter 
is the. distant—not the near—object (Glambana). When we contact the “intrinsic 
nature” (svabhdva) of blue, we do not have the idea of blue [as blue]: when we have 
the idea of blue, then what we contact is not the intrinsic nature, [and not more than 
that]. Nevertheless, relative or conventional knowledge has the real given thing for 
its object, and the expression expresses this given thing [in some manner]. We can 
thus say that the real given thing (svalaksana) 1s the support of intellection, which 
is “relative” or “conventional”. 


2. However, in order to arise, relative or conventional knowledge and the expres- 
sion ({F #22) [—at least in the realm of desire (kama-dhatu)—] must rely on 
sound (sabda =: in our case, on the informing action of speech [vag-vijfiapti- 
karman], human speech: one hears someone else say: “This is color”). (They do 
not occur if sound does not reach its sense-faculty (7. f).) 


[But, if odor, taste and tangible are contacted by meeting with (their respective) 
sense-faculty, then sound does not contact the intrinsic nature of these various 
sense-spheres (Gyatanas). Thus, the knowledge and the expression, which depend 
on sound, do not move in the domain of the real given thing. | 


Ab > 


On the other hand, the expression (abhidhdna fe, 1.e., the name [ndma]) and 
that which 1s expressible (abhidheya Fri, 1.e., the dharma) are not this real given 
thing, (i.e., the specific characteristic (Ej #H)), which is the sound, [for the name 
is known, not by the ear, but by the mental cognition (mano-vijiidna); for the 
sound, perceived by the ear, is not the thing designated by the name]. 


We can conclude that the figurative attribution ({Fst): “This man is a fire’, does 
not make use of (or does not rely on) realities (bhitta-vastu B#), i.e., real given 
things, individuals (or specific characteristics) (svalaksana). 


From this fact it follows that sound only occurs by making use of or relying 
on pseudo-entities ((\3+). By pseudo-entities, we mean characteristics (laksana) 
imputed (adhydropita 34 %z) to the real given thing (svalaksana) and which are 


#0380 


A.C. Conclusion 207 


not really existent entities (dravya-sat JE'# 7), which are not “things”. (Sound (#) 
occurs by relying on the pseudo-characteristics of the imputation). — This having 
been stated, it follows that the figurative discourse, i.e., relative or conventional 
knowledge and expression, does not necessarily entail the employment of real 
given things (bhita, svalaksana =). 


(Therefore these objections (of the Vaisesikas) do not conform to proper prin- 
ciples or reason.) <89> 


The Bhagavat has used the terms dtman and dharmas figuratively: this usage 
does not permit one to conclude that the self (@tman) and dharmas have real 
existence. The Bhagavat wants to convert the people who believe in the self 
and in dharmas as being so many realities: therefore he uses the fallacious terms 
by which people wrongly designate the development of vijfidna (FRX) (1.e., 
seeing-part [darsana-bhaga], 1mage-part [nimitta-bhdga], the mind-subject, the 
mind-image). {2/11r.} This is what a verse of a sittra says: 


Addressing himself to fools (2) and in order to refute the Teal self 

(Gtman) and real dharmas in which they believe, 

The Bhagavat figuratively employs (Et) the terms @tman and dharmas 

in regard to the development of vijfidna, [i.e., to that which actually is 

piri or developed from within vijfidna,] (vijiana-parinama i 
Pit) (Ghanavyitha). <90> 


B.A. 
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(2) T OF VIJNANA (VIJNANA-PARINAMA) 
Development is retribution (vipadka), cogitation (manas) and the six 
cognitions (vijnanas)*” 


Although the characteristics of the development of vijfidna (Fit) are infinitely 
varied (4 f#), nevertheless, the DEVELOPING VIINANA (fE%*ak) 1s of THREE KINDS 
ONLY (ffi = ).243 


Vasubandhu says in stanza 1d—2b (see #0012): 


The developing vijfiidna is of three kinds only: (1) vijidna (#%) that is re- 
tribution (£34), (2) vijfidna that is called cogitating(-reckoning) (2) and 
(3) vijfidna that is cognizing of objects (Tf 5! zm). 


| The Treatise: 


The first kind (of vijfidna), that is, the eighth cognition, is called RETRIBUTION 
(vipaka #4) because, in its nature, it is retribution, in the largest number of 
cases. [It is not retribution among the buddhas, #0740. ] 


The second kind (of vijfidna), that is, the seventh cognition or manas (#1101), is 
called COGITATING(-RECKONING) (manana #1) because—uninterruptedly ({4) 
and in contrast to mental cognition (mano-vijnana)—it (assessingly) cogitates- 
(reckons) (# 2) (#1478). [The eighth cognition and the first five are free of 
cogitating-reckoning. | 


La Vallée Poussin comments: 


The reading manyana (—the Nepalese MS. published by S. Lévi, however, has 
mananad—) is assured by several sources, for example, Dhamma-sangani, mafinana 
(mano mannana mafinitattam ...); Vyutpatti, 245, 677; Siksd-samuccaya, p. 251; 
KaSyapa-parivarta, ed. Staél-Holstein, 135 (p. 193); Lankdavatara, ed. B. Nanjo, x, 
102 (cf. p. 323, stanza 461 mano manyati vai sada). The word is formed like vi- 
pasyanda, anupasyana (AKB vi, F 160), pratihanyana (Siksa-samuccaya, 251, 14). 


242 Karika 2a-b. 

43 See #0027. — We will see Siddhi F 93, #0418, #0524, #2335, #2572, and elsewhere, that “the 
developing vijfidna” is the awareness-part (samvitti-bhaga) of vijriana, that “the devel- 
opment of vijfidna” is the sceing-part (darsana-bhdaga) and the image-part (nimitta- 
bhdga). 

244 Editors: At Siddhi F 481, La Vallée Poussin corrects the following passage, commenting: 
“Note that I was wrong in correcting manand to manyand on Siddhi F 6 and 90”. 
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Manan is translated [into Tibetan] by rloms sems, which is an equivalent of con- 
ceit (mdna). — There are seven or nine kinds of conceit (mdnas) (AKB v, F 26), 
which are various forms of pride; the most characteristic is the conceit of egotism 
(asmi-mana), which is poorly distinguished from “the notion of I”. — Manand is a 
cogitatio involving an explicit “I am” (= Lat. sum). 


The third kind of vijfidna is called COGNIZING OF OBJECTS (J 4!/3% or Ss) 
(#1512):* this refers to the first six cognitions, 1e., the five cognitions <91> of 
the eye, etc., and the mental cognition (mano-vijidna). They are so called because 
they perceive coarse (f#) objects. 


The word AND (k)** shows that these six together are only one kind, 1.e., the 
developing vijfidna. 


Each of these three (vijfidnas, i.e., awareness-part [samvitti-bhdga]) are thus 


called developing vijfdna (parinami vijfidna fE 342). 


1. cause and development (hetu-parindma [Kl fé*); 


2. fruit and development (phala-parindma ¥:8é). 


1. The first, ie., development in terms of cause (hetu-parinama [K|fE#*), is the 
two causal traces (J!) of the eighth cognition, i.e., [a] (the trace) of equal 
outflow (ii) and [b] (the trace) of retribution (274) (astama-vijfhidnasya {2/\1v.} 
nisyanda-vipaka-hetu-dvaya-vasana — (AV 3A): 

a. The trace qua equal outflow (nisyanda-vasand = ¥i.7E| A) is generated and 
made to grow (4 4) by good (#8), bad (#) and non-defined (#€ic) seeds (=) 
of the first seven cognitions (kusala-akuSala-avyakrta-vijndna-saptakad bijanam 
jJananam vrddhis ca). 


b. The trace qua retribution (vipaka-vadsand %34|54) is generated and made 
to grow by impure good and bad seeds (4 iis #22) of the first six cognitions 
(sasrava-kuSala-akuSala-vijnana-satkdd bijanam jananam vrddhis ca). 


2. The second, i.e., development in terms of fruit (phala-parindma AE), 
is—by the power of the aforementioned two kinds of traces (vasands © 34)— 
the arising (4) of the eight cognitions (vijidnas) and the manifesting (#3) of 
their multiple characteristics (f2##7¥). 


245 “Perception” is a term as undetermined as vijnapti. - See AKB 1, F 30 where we have 
vijndna = prativijnapti = visayam visayam praty upalabdhih. 
46 Gloss: ca is samuccayartha (heji & &). — There is only one ca in the Chinese version. 


#0389 


#0390 


210 B. Development of vijnana 


With the trace qua equal outflow (nisyanda-vasana #%i,74 SK) as condition qua 
cause (hetu-pratyaya |Aiz), the eight cognitions (vijfdnas) arise in the diver- 
sity of their substance and of their characteristics (#878 4!)). This is what is 
called fruit of equal outflow (nisyanda-phala = ¥i#), because the fruit is simi- 
lar to the cause (2 (L/ A). 


With the trace qua retribution (vipaka-vasana #224] 5) as condition qua domi- 
nance (adhipati-pratyaya #4 _/ 2): 


a. the eighth cognition is brought forth (/&): the latter receives the name of 
vipdka (224, retribution) [i] because it corresponds (|) to the (power of) pro- 
jecting (Gksepaka) action (5|3€77),”” [ii] because it constitutes a continuous 
series ({A 4H 42) (see #0928); 


b. the first six cognitions are brought forth: these correspond to the complet- 
ing actions (paripuraka a2) arising from retribution (52 74#C) (2/12r.} and 
are thus called vipakaja (#744, “arisen from retribution”), and not vipdka 
(#74, retribution), for they are interrupted (4 [EIE). 


However, vipdkaja and vipaka are both called vipdka-phala (B#&, fruit of 
retribution) because they are (fruits) different from their causes (2). 


The stanza (karika) designates here the cognition that is development in terms 
of fruit (phala-parindma-vijfidna Fes Rax)—1.e., the actual eighth cognition, 
“the place of attachment to the self” (4tma-prema-dspada 4% ig), which 
holds (4) the seeds (bijas #) of <92> pollution (samklesa #é4)—by the name of 
vipdaka (retribution). But the author does not want to say that only the eighth cog- 
nition is fruit of retribution (vipdka-phala). 


La Vallée Poussin comments: 


Kuiji, Shuji (2B/76; T.43.1830.0300a11), observes that here the word parindma does not 
have the meaning that we attributed to it above (#0012). It no longer refers to the 
“unfolding” of the “root” or “head” vijfiana”’ (1.e., awareness-part [samvitti-bhdga]) 
into “vijidna-horns” (like the horns of an ox), 1.e., into the seeing-vijianal -part] 
(darsana-bhaga) and the image-vijfidnal -part] (nimitta-bhaga). It [rather] refers to 
the evolution of the bijas (or vdsand, 1.e., “seeds’’) into the actual cognition (vijfidna). 


By development in terms of cause (hetu-parinadma), we understand the store-cog- 


47 Editors: I.e., projecting karma which is responsible for determining the specific type of 
sentient existence into which one is reborn (human, etc.). In contrast to the complet- 
ing or filling-up (paripitraka) karma that is responsible for the specific details and ex- 
periences within the specific type of sentient existence. 
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nition (Glaya-vijfidna) insofar as it is the “seeds (bijas) at the moment of being trans- 
formed into actual cognitions (vijidnas)”. [The process of the seeds engendering 
other seeds similar to themselves—until the moment when the inducing (@vahaka) 
seeds, 1.e., the “inductors’’, are transformed into janaka, i.e., “generators of the actual 
cognition” —is called bija-parinadma and will be explained at #2421.] 


By the development in terms of fruit (phala-parindma), we understand the eight 
actual cognitions, 1.e., “in action’, the fruits of the seeds (bijas): the actual cogni- 
tions, roots (i.e., awareness-part [samvitti-bhaga], central element), which, by means 
of the “process” studied in #0524, #2335, #2571, will present itself as seeing-vijfidna 
and image-vijfidna. 


Having explained this, we can now go into detail: 


1. hetu-parinama, the cognition (vijfidna) that is cause and development 
(parinama); 
2. phala-parinama, the cognition that is fruit and development. 


[What is considered here is the relationship of a first aspect of cognition (vijidna) 
(i.e., hetu-parinama) with a second aspect of cognition (i.e., phala-parindma): but 
the first aspect, (in turn,) is the fruit of “its” causes, and the second aspect is the 
cause of “its” fruits. ] 


1. Only the eighth cognition is development in terms of cause (hetu-parindma). 
It alone stores up the seeds (bijas) or potencies (Saktis). Insofar as it is seeds, it is 
called seed-cognition (bija-vijidna) or development in terms of cause (hetu-pari- 
nama). [Our text designates the seeds (bias) by the name of vdasand, 1.e., trace or 
“perfume”, because it wants to draw attention to the origin of the seeds. These arise 
from the cultivation (bhdvanda), from the “perfuming” (#0432) of the eighth cogni- 
tion by the seven other actual cognitions. The actual cognitions “perfume-bring 
forth’ the seeds: they place (@dhda) new seeds or increase the pre-existing seeds. 


There are two types of seeds (bijas): 


[a. seeds qua outflow (nisyanda-bijas); 
b. seeds qua retribution (vipdka-bijas)]. 


a. The seven actual cognitions—whatever their ethical nature (good, bad, non- 
defined, pure or impure) may be—bring forth or increase the seeds qua outflow 
(nisyanda-bijas) which are also called “seeds (bijas) qua name-speech” (#2600) (in 
close relation to the “conventional experience in accordance with speech” cause 
[anuvyavahdra-hetu], #2502; differing from traces in terms of name [ndma-vdsanda], 
#0522, #2789). — There is “blue” as being thought of or spoken of: from this fact a 
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seed is brought forth, an efficacy of the idea blue, which will be perpetuated by 
homogeneous generation in the store-cognition (Glaya-vijnana); which, at the moment 
determined by the seeds qua retribution (vipdka-bijas) (see b.), will bring forth an 
image (nimitta) of blue in the Glaya, an image which will serve as archetype (see 
Siddhi F 18, #0171) for the image that will be the immediate object of visual cogni- 
tion. Similarly for all thoughts-words. The actual mind that is pure, bad, etc., gen- 
erates a seed which ends up as an actual mind that is pure, bad, etc. The seeds in 
question are thus called seeds qua outflow (nisyanda-bija) (#2547) because the fruit 
(actual mind) is of the same nature and same type as the cause (actual mind). 
(AKB ui, F 288, fruit of equal outflow [nisyanda-phala]). <93> 


b. With the exception of the seventh cognition or cogitation (manas), the actual 
cognitions bear a retribution (vipadka) when they are bad (akuSala), when, being 
good (kuSala), they are impure (sasrava). — This excludes, consequently, the non- 
defined (avyakrta) and the pure (andasrava). — These [actual] cognitions bring forth 
seeds that are called “seeds brought forth by action” (karma-bijas), i.e., seeds gen- 
erated by action, “seeds qua retribution” (vipdka-bijas), 1.e., seeds that will engen- 
der retribution. — It is a question of a cause (1.e., karman) which, through the inter- 
mediary of the seeds (bijas), will bear a fruit the nature of which differs from its 
own: the cause—e.g., intention to kill, almsgiving with [going to] heaven in mind— 
is defined (vyakrta); the fruit—e.g., infernal or celestial existence, being always, how- 
ever, truth of suffering (duhkha-satya)—is non-defined (avydkrta) (#2547). Thus, this 
cause is the cause of retribution (vipaka-hetu) (AKB 11, F 271, 287). 


2. The development in terms of fruit (phala-parindma) is the actual cognition 
(vijndna), more precisely, the central element of the eight cognitions, 1.e., the 
awareness-part (samvitti-bhadga), which is the fruit of the two kinds of seeds (bijas), 
in other words, the fruit of the seed-cognition (bija-vijndna). — [The development 
in terms of fruit] develops (parinam) into the “seeing” [-part] and “image’|-part]. 


a. Of this fruit, the seeds of the first category [1.e., seeds qua outflow (nisyanda- 
bijas)| are the “condition qua cause” (hetu-pratyaya) (#2441). Innumerable and diverse, 
[these seeds] make the eight cognitions—the collection of the parts (bhdgas) of 
these eight with their mental factors (caittas) or “associates” (samprayuktas)— 
arise in the variety of their characteristic and their ethical nature. (See #0268.) 


b. As for the seeds of the second category [1.e., the seeds qua retribution (vipaka- 
bijas)|, they are the “condition qua dominance” (adhipati-pratyaya) (#2481). They 
bring into existence the retribution (vipdka), strictly speaking, that is to say, the 
eighth cognition, which the Chinese call “general reward’ —one might say, the soul 
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of the future existence. Generated by the “action that projects existence” (aksepaka- 
karman, Morale bouddhique, F 175; AKB 11, F 273; iv, F 117, 198), the eighth is an 
uninterrupted flow (#0664), always non-defined, thus vipdka (retribution). — They 
also bring into existence the first six cognitions (= “specific reward”), which result 
from “completing actions” (paripiiraka-karman). These six cognitions are, strictly 
speaking, not retribution (vipdadka) since they are discontinuous. [Once interrupt- 
ed, that which is retribution does not resume: for example, the vital principle. ] 
They are “arisen from retribution” (vipdkaja); for they arise from the eighth cogni- 
tion that holds their seeds throughout the entire course of a given existence. 


Sthiramati’s doctrine differs (Lévi [1925], F 18): 


1. Development in terms of cause (hetu-parindma): the seeds (bijas) of the two 
categories (1.e., retribution [vipdka] and outflow [nisyanda]) of the store-cognition 
(Glaya-vijndna) that have come to the state of maturity (paripusti). 


2. Development in terms of fruit (phala-parinadma): 


a. generation of the “active” store-cognition of a given destiny by the entering 
into activity (vrtti-labha) of the retribution (vipdka) seeds; 


b. generation, “outside of the store-cognition” (ablative), of the cognitions called 
evolving (pravrtti) (i.e., cogitation [manas] and the other six cognitions), by the 
entering into activity of the outflow (nisyanda) seeds. 


3. The evolving cognition (pravrtti-vijnadna), good and bad, deposits seeds of both 
categories in the dlaya. 


4. The non-defined evolving cognition (pravrtti-vijnana) and cogitation (manas) 
deposit outflow (nisyanda) seeds. <94> 


Bodhisattva Vasubandhu 


C. 
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(Brore. COGNITION (ALAYA-VIJNANA) 


C.A. Characteristics (laksana) of the store-cognition (Glaya-vijnidna); #0404 

C.B. Theory of the seeds (bijas); #0411 

C.C. Mode of operation (akdra) and object (Glambana) (of the store-cognition); #0512 
C.D. Associated dharmas (samprayuktas) (of the store-cognition); #0581 

C.E. Ethical nature of the eighth and of its mental factors (caittas); #0637 

C.E Uninterrupted strong current; #0664 

C.G. Cessation of the store-cognition. — Names of the eighth cognition; #0696 
C.H. Demonstrating the existence of the eighth cognition; #0754 


#0395 (Although we already have briefly explained) the names of the three kinds of 


#0396 


2c—-d. 


(developing (f&%*)) vijfiana, nevertheless, we do not yet in detail know their 


characteristics. The author defines the first kind, the “cognition that is retribu- 
tion” (vipaka), i.e., the store-cognition (Glaya-vijndna), [the eighth cognition in 
the (Vijmanavada) School’s enumeration, because it is added, with cogitation 
(manas), to the six traditional cognitions]. (Now what are the characteristics of 
the first developing vijfidna? — The stanzas 2c—Sa (Chin. 2c—4d) say:) 


tatralayakhya-vijnanam vipakah sarva-bijakam || 2cd 
asamviditakopadi-sthana-vijnaptikam ca tat | 

sada sparga-manaskara-vit-samjfid-cetananvitam || 3 
upeksda vedanda tatranivrtavyakrtam ca tat | 

tatha sparsadayas {12b} tac ca vartate srotasaughavat || 4 
tasya vyavrttir arhattve | 5a 


#1) GREG RG + SLBA - —Y)EB - || 2ca 
ARB] SVS ET + HEB 
(eRe? EERE + HEPES - || 3 
Fe PS feat + ABET ROLE - | 
(POET - RAL - || 4 


First, the cognition that is known as store (Glaya; adlaya-vijiidna [ry #& 
H[ ak) 1s [also called] “retribution” (#224) and “endowed with all seeds” 
(—Y) ff). 


Sa. 


C. Store-cognition 


[The store-cognition] has what is appropriated (upddi #4) and the 
Site (sthana jx) [for its object; but this object, like the mode of opera- 
tion or] cognizing (a@kdara = vijnapti J) [of the store-cognition (dlaya- 
vijnana)), is unrecognized (asamvidita 7.4] Fi). 

It is always () associated (#4/#) with contact (sparSa fi), mental 
application (manaskdra (EX), sensation (vid %), ideation (samjfid 8) 
and volition (cetand 78). 


In it, the sensation is only the neutral sensation (#4). It is non- 
obscured-non-defined (#78 ## 27), 


Contact, etc., are also like this (41). It always evolves, like a strong 


current (4 Yi). 
It is discarded in the state of arhat (iJ 2%). | 


La Vallée Poussin comments: 


The commentary [to part C] is divided naturally into seven sections to which an 
eighth is added, namely, the demonstration of the existence of the store-cognition 
(Glaya-vijnana): <95> 


A. 


B. 


Definition of the store-cognition: itself (specific characteristic [svalaksana]), as 
result, as cause: Glaya, vipadka, sarva-bijaka; #0404 


Theory of the seeds (bijas); #0411 

(1) Definitions; (11) origin of the seeds; (iii) six characteristics of the seeds. — 
Double causation. — Internal and external seeds; #0414 

What is perfumed and that which perfumes; #0487 


Mode of operation (a@kara) and object (alambana) of the store-cognition; #0512 


Explanation of the stanza (kdrika); #0518 

General theory of the parts (bhdgas): (1) two parts; (11) three parts; (111) four 
parts; (iv) three parts, two parts, one part; #0530 

Associated dharmas (samprayuktas) or mental factors (caittas) of the store- 
cognition; #0581 | 

Five mental factors (caittas); #0581 

Sensation (vedand@) of the store-cognition; #0624 

Other mental factors (caittas); #0629 


Ethical nature of the store-cognition and of its mental factors (caittas); #0637 
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FE Uninterrupted strong current; #0664 


Correct doctrine of dependent origination (pratitya-samutpdda); #0664 


G. Cessation of the store-cognition. — Names of the eighth cognition; #0696 
E. Demonstrating the existence of the store-cognition; #0754 


Sources of the Great Vehicle; #0763 
Sources of the Little Vehicle; #0853 
Arguments “from reason”: ten arguments; #0875 


1. Mind (citta), the holder of seeds (bijas); #0875 

Mind that is retribution (vipaka-citta); #0928 

Five destinies (gatis) and four modes of birth (yonis); #0938 

Theory of appropriating (upddana); #0952 

Life, heat and vijfidna; #0965 

Mind at conception and at death; #0977 

Cognition (vijidna) and name-and-matter (ndma-riipa); #0998 
Theory of four kinds of nutriment; #1006 

Attainment of cessation (nirodha-samdapatti); #1035 

10, Pollution (samklesa) and purification (vyavadana) of the mind; #1077 


CONIADAPRwWH 


The seven evolving cognitions (pravrtti-vijiadnas) are contrasted with the store-cog- 
nition (Glaya-vijiidna) (see #0447). — [We find in the Samgraha-bhasya (Paramartha, 
T.31.1595.0167b08) the expression shouyongshi *@ FA Which corresponds to the expe- 
riencing cognition (sambhoga-vijnana) = evolving cognition; see #0447). 


Sometimes there are six evolving cognitions, 1.e., the six traditional cognitions: 
mental cognition (mano-vijfidna) and the five cognitions of the eye, etc. — Cogitation 
(manas), 1.e., the seventh cognition, differs from the first six: it neither acts nor 
experiences [the fruit] (see #0078). 


The seeds (bijas) of the seven evolving cognitions are in the store-cognition: the 
seven evolving cognitions bring forth, in the store-cognition, the seeds of the 
future seven evolving cognitions; the store-cognition supports and nourishes the 
seven evolving cognitions. 
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The seven evolving cognitions are always pravrtti, 1.e., “activity”, ‘action’, since, in 


the state of seeds, they are integrated into the store-cognition. <96> 
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c.A. Characteristics (laksanas) of the store-cognition (dlaya-vijidna) 


A.A. Alaya; #0404 
A.B. Retribution (vipdadka); #0407 
A.C. Endowed with all seeds (sarva-bijaka); #0408 


c.AA. Alaya 

#0404 The Treatise: 
The FIRST (#J]) (developing) vijfidna (RE*#%), which is a store (Glaya) and which, 
in the Great Vehicle (3) and in the Little Vehicle (/]\#€) (#0754), receives the 
name STORE (Glaya [=] #8 FS), is, indeed, store (Glaya) on three accounts:* 
1. [This cognition] is actively storing (Glaya) (fE}E), i.e., a store-house, for it 
stores the seeds (bijas) that are passively Glaya, i.e., as being stored (#0817). 
2. [This cognition] is passively what is being stored (Glaya) (Fit3s), [i-e., from 
the point of view of what is stored in it,] in the sense that it is “perfumed” by 
the dharmas of pollution (samklega).” [These dharmas bring forth the seeds 
(bijas) in this cognition which make of it a store-house and store themselves 


in it. One can also explain: they are approached by it and it is “approached” by 
them. ] | 


3. [This cognition] is the object (or store) for attachment (#1). [Cogitation 
(manas) attaches itself to it (a-li), as to its self (Gtman).°] 


4 Sthiramati, Lévi, F 18: 


Alaya means site (sthdna). The store-cognition (Glaya-vijfidna) is the site of the 
seeds (bijas) of the pollution (samklesa) dharmas. 


Or else, all dharmas cling to (Gliyante) [the store-cognition (Glaya-vijnidna)], 
1.e., adhere (upanibadhyante) to it, being its fruit. 


Or else, it clings to, 1.e., adheres to all dharmas, being their cause. 
Thus, it is called Glaya (see #0447). 


Polluted (samklesika) dharma: “zaran #é%, all the impure (sasrava) dharmas or 
dharmas of samsara (pravrtti), not just the defiled (klista; ran 4%) dharmas. In 
Sanskrit, samkleSa; if the prefix sam is omitted, it would be only defiled’ (Kuiji). 
— See #0447, #1077. 


See #0861. — Compare the definition of Vasubandhu, AKB ix, F 292: 
What is the cause of the idea of “I’”? — It is a defiled mind which is perfumed 


#0405 
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since eternity by this very idea of “I” and has as its object the series of minds 
within which it is generated. 


In our text, Glaya is a name that is clearer and more sophisticated than “series of 
minds’. 
In other words: [as for the first two,] the store-cognition (Glaya-vijfidna) and the 
dharmas of pollution (samklesa #4) act as condition for one another (see #0447), 
[and as for the third,] sentient beings imagine (or conceive) (#4) the store-cog- 
nition to be their own inner self (atman) (BW). <97> 


By using the word STORE (dlaya), the stanza (karika) defines the specific char- 
acteristic (svalaksana 44), i.e., the intrinsic nature, (of the first developing 
vijfidna), i.e., of the eighth cognition. This cognition has the [particular] char- 
acteristics of being both a result (kdrya) and a cause (kdarana): [its specific char- 
acteristic is to “bring together’’ (4) these two characteristics and “being sup- 
ported” (##) by them]. 


La Vallée Poussin comments: 
Kuiji, Shuji (7.43.1830.0301a24): 


By specific characteristic (svalaksana), one should understand svabhdva-laksana 
(svariipa-laksana), i.e., the essential characteristic. 


1. The store-cognition (Glaya-vijnana) has the [particular] characteristic of 
being a result; it is thus called vipdka (‘retribution’). 


2. It has the [particular] characteristic of being a cause, it is thus called sarva- 
bijaka (“endowed with all seeds’). 


Does it possess a specific characteristic beyond these two characteristics? 
It has shechi #44 for its specific characteristic (svalaksana), that is to say: 


1. She 4, samgraha (bring together) = baohan £1, i.e., to envelop and bring 
together; 


2. Chi ## = yichi {K#, 1.e., being supported (samnisraya). 


On the one hand, the specific characteristic brings the [particular] character- 
istics of being a result and of being a cause back to a unity; on the other hand, 
being general or synthetic (?) (zong #8), it is supported by these particular char- 
acteristics. It is not that a general characteristic exists separate from the parti- 
cular characters. 


But if that is so, does the specific characteristic (svalaksana) have only a nomi- 
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nal existence (prajfiapti-sat)? 


No. If one would set apart the two [particular] characteristics of being a result 
and a cause; 1f one would say that the bringing together of these two consti- 
tutes the specific characteristic, then the specific characteristic would not exist 
by itself. But the [particular] characteristics of being a result and a cause are 
not beyond the specific characteristic. 


However, let us point out that (although the states (4}1iZ) of) the specific char- 
acteristic (svalaksana (44) of this cognition, i.e., the eighth cognition, are 
many—in accordance with the three states of spiritual progress (#0696-#0753) 
—l[and although the name store (dlaya) is suitable for the eighth cognition only 
when it occurs in the first state,] nevertheless, the eighth cognition is denoted 
primarily (4 =) and loosely ((i) by the name (store-cognition (J&i#)): [pre- 
cisely because this is the name it has in the first state, and because it is grasped 
as self (atman) only in the first state]. 


C.A.B. Retribution (vipaka) 


#0407 


Considered as result, the eighth cognition is called RETRIBUTION (274 vipdka).* 


It is the “fruit of retribution” (vipdka-phala #342) of good or bad actions which 
project (aksip #£5|) an existence in a certain sphere of existence (dhdtu ¥), in 
a certain destiny (gati #), by means of a certain mode of birth (yoni 4) (#0938). 
Apart from it, there is no “vital principle” (jivita-indriya ‘i*8; #0260, #0965), {2/13r.} 
no similarity (sabhdgata xa] 47; #0250) or any dharma—such <98> as the im- 
mortal skandha of the Mahisasakas (#0850)—which is continuous (sarvada, thus, 
exempt from annihilation [uccheda], uninterrupted), in a series (thus, not immu- 
table, exempt from eternalism [Sa@Svata]), and truly and par excellence the fruit 
of retribution (vipdka-phala 527458) (as opposed to the “arisen from retribution” 
[vipadkaja] dharmas, see Siddhi F 93, #0267, #0389, #0928). 


4 Sthiramati: sarva-dhatu-gati-yoni-jatisu kusala-akusala-karma-vipdkatvad vipakah. 


The three parts (bhdgas) of the store-cognition (Glaya-vijfidna) are retribution 
(vipaka), with the exception of the image-part (nimitta-bhdga), which does not form 
a continuous series and is not a “true fruit of action”. — The three parts with their 
seeds (bijas), according to one opinion; but, according to the best doctrine, the 
three actual parts alone. 


By the term vipaka, the author Vasubandhu indicates all the ways in which (the 
first developing vijfidna #E#*#), i.e., the eighth cognition, is fruit (phala) (444). 
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[There is a need to distinguish various states of the spiritual life: the buddha’s 
eighth cognition is not retribution (vipdka) (#0696). The eighth is also the fruit 
of equal outflow (nisyanda-phala), etc. (#2747). But (1) since it is retribution 
among all sentient beings except the buddha and (2) since it is the only dharma 
that is truly retribution,] then (—although the characteristics of fruit () of this 
cognition are of many states (4iz) and of many types (4 #%)— it can (broad- 
ly, but not to all states (#i434),) be designated loosely as “retribution” (#224). 


[The eighth cognition is four kinds of fruits (phala)—by excluding the fifth, 
1.e., the fruit of disconnection (visamyoga-phala). The later moment is the fruit 
of equal outflow (nisyanda-phala) of the earlier moment. The “mental factors” 
(caittas) are the fruit of human activity (purusa-kdra-phala) of the simultane- 
ous cognition (vijidna), for the seeds (bijas), at the moment when they engen- 
der, are called purusa-kdra (human activity). See #2747," on the fruit of human 
activity. According to one opinion, the eighth cognition is not this last kind of 
fruit. ] 


c.A.C. Endowed with all seeds (sarva-bijaka) 


#0408 


#0409 


Considered as cause, the eighth cognition is called ENDOWED WITH ALL SEEDS 
(sarva-bijaka —¥) ffi). This cognition holds (adadati #6#4#}) the seeds (bijas 
f+) of all dharmas) and does not allow them to get lost (pranas 7%). Apart 
from this cognition, there is no dharma capable of holding (RE###A#F) seeds of 
all dharmas.* 

The intention of the author is to indicate all the ways in which the first devel- 
oping vijfidna (fE 2m), i.e., the eighth cognition, is (the particular character- 
istic of the) cause. (Although the characteristics of cause (A) of this cognition 
are of many types (4% ##),)” nevertheless <99> this causality that consists of “hold- 
ing (dhar ##) the seeds (bijas #%)” (is not shared (44£)), i.e., belongs to it alone. 
It can thus loosely be defined as endowed with all seeds (sarva-bijaka). 


(Although characteristics of the first developing vijfidna itself are many, it can 
be said, in brief, that merely) these three ways (=H) of considering the eighth 
cognition, 1.e., (1) itself, (2) as result, (3) as cause, exhaust the great variety of | 
its aspects. {2/13v.} 


“ Against the “Sautrantikas-Darstantikas, etc.” [see #0199, #0487; #0875; #1095]. As is 


said in YBh, 51: 


8 Kuiji, Shuji 2B/89r. 
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They think: — The seeds (bijas) of the mind and mental factors (citta-caitta- 
dharmas) and of the four fundamental material elements (mahda-bhita) are 
located in the material sense-faculties (ripa-indriyas); conversely, the seeds 
of the material sense-faculties are located in the mind and mental factors. 
Indeed, in the existences of the realm of fine-materiality (ripa-dhdatu) and the 
realm of immateriality (@ruipya-dhatu) ... . How can an existence that involves 
a body be generated after the existence in the realm of immateriality, if the 
mind does not hold the seeds of the material sense-faculties? How can the 
mind begin again after the states of non-ideation, if the material sense-facul- 
ties do not hold the seeds of the mind? 


We answer: — “The sense-faculties do not hold the seeds because they are not 
the eighth cognition, just like the external objects’. 


The actual eighth holds the seeds of itself and of the other cognitions, and does 

not allow [the seeds] to be lost; it is thus called endowed with all seeds (sarva- 

bijaka). — It is a cause which one considers (1) to be actual, i.e., “active”, or (2) to 

be seed: 

1. being actual, it is the supporting cause (samniSraya; yichi (kK +#) of the 
seeds and of the other cognitions; 

2. being seed, it is the condition qua cause (hetu-pratyaya) of [all the] dharmas. 


[See #0770. ] 


2 Considering the ten categories of cause (hetu) (#2499): 


1. the actual eighth cognition is—in relation to actual dharmas—the consi- 
dering cause (apeksd-hetu), the assisting cause (parigraha-hetu), the co- 
operating cause (sahakari-hetu), the non-impeding cause (avirodha-hetu); 


2. the seeds of the eighth are, in addition, the inducing cause (Gvahaka-hetu), 
the bringing-forth cause (abhinirvrtti-hetu), the projecting cause (aksepaka- 
hetu) and the determining cause (pratiniyama-hetu). 


Considering the six categories of cause (hetu) (AKB u, F 245): 


1. the eighth, both actual and seed (bija), is six causes in relation to dharmas. 


2. a. the actual eighth (1.e., previous moment) is the homogeneous cause 
(sabhaga-hetu) of the eighth (subsequent moment); 


b. the actual eighth is the co-existent cause (sahabhi-hetu) of its seeds; 


c. the actual eighth is the associated cause (samprayuktaka-hetu) of its 
mental factors (caittas); 
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d. the actual eighth is the efficient cause (karana-hetu) insofar as it holds 
its seeds. 


Asvabhava, Samgraha-upanibandhana (T.31.1598.0390b): 


The eighth is the seed (bija) of the evolving cognitions (pravrtti-vijfidnas), thus, 
the condition qua cause (hetu-pratyaya); it is the support (samnisraya), thus, 
the condition qua dominance (adhipati-pratyaya). 


As for the evolving cognitions, they are two kinds of condition (pratyaya) with 
respect to the store-cognition (Glaya-vijndna), 1.e., at first, they nourish the seeds 
of the store-cognition; later, they cause the store-cognition to arise: they enve- 
lop and protect [or make grow] (478; T.31.1598.0390c06) its seeds; that is to say, 
their trace (vasanda) or perfuming is capable of drawing forth-envelop (4 |#) 
the future store-cognition. <100> 


C.B. 


#0411 


C.B.A. 


#0414 


#0415 


#0416 
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Theory of the seeds (bijas) 


B.A. Definitions; #0411 

B.B. Origin of the seeds (bijas); #0424 

B.C. Six characteristics of the seeds (bijas). - Double causation. — Internal and 
external seeds; #0472 

B.D. What is perfumed and that which perfumes; #0487 


It is necessary to study in detail the definition of the store-cognition (dlaya- 
vijndna fa] #8 ER Rk) as “endowed with all seeds” (sarva-bijaka —1]), and to 
establish the characteristics of all seeds (sarva-bijaka-laksana-vibhanga). 


Definitions 
1. What is this kind of dharma that is called seed (bija *-¥-)? 


In the store-cognition (Glaya-vijidna), also called root-cognition (mila-vijidna 
ANH), there occur (special (#5!))) efficacies (Sakti or samarthya 34 #€) which 
immediately engender (#14) their fruit, that is to say, an actual, 1.e., active, 
dharma. [The author considers the seeds having come to maturity, not the seeds 
in their homogeneous generation, from their origin up to the state of maturity. 
See Siddhi F 92.] 


2. Reality of the seeds (bijas). 


In relation to the root-cognition (vijidna) and in relation to their fruit, the seeds 
are neither identical nor different (#2426). Such is, in fact, the mode of relation- 
ship between the thing itself (svabhava #3), 1.e., cognition (vijfiadna), and its acti- 
vity (karitra FA), 1.e., seed; between the cause (hetu |), 1.e., seed, and the fruit 
(phala ), 1.e., actual dharma. 


Although neither identical with the cognition and the fruit, nor different from 
the cognition and the fruit, nevertheless, the seeds are real entities (dravya-sat 
#74). Indeed, that which has only nominal existence (prajfapti-sat (Fiik)—a 
line of ants, a cloth consisting of threads—cannot, like that which does not exist 
at all (abhdva #£), be “condition qua cause” (hetu-pratyaya). 


This is not the doctrine of Sthiramati for whom the seeds—being neither iden- 
tical (—) to all actual dharmas nor different (£2) from these dharmas—are, like 
the pitcher (3), etc., of “nominal existence” and not real Ge(RRIE). 


But if this were so, then true suchness (bhitta-tathata #411), according to this 


#0417 


#0418 


#0420 


#0421 
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reasoning, would also be of nominal existence ({fx# ), [for true suchness or the 
“nature-of-things” (dharmata) is neither identical with the dharmas nor different 
from the dharmas]. 


[Sthiramati replies: — True suchness is of nominal existence <101> because it 
is not produced, just like a sky-flower. ] 


We would say: — In this hypothesis, there would be no real absolute truth (para- 
martha-paramartha-satya =i} #53). [In relation to what would the convention- 
al truth (samvrti-satya) be established? How could there be nirvana? ... The 
aggregates (skandhas), sense-spheres (Gyatanas) and sense-elements (dhatus) 
would, at the same time, be absolute truth (paramartha-satya) and conventional 
truth (samvrti-satya); true suchness alone receives the name real absolute truth 
(paramartha-paramartha-satya) ...”4°| (see #0031, #2332, #2765, #2828). 


However, if we say that the seeds, impure or pure (sdsrava, andsrava), are real 
entities (dravya-sat 4), {2/14r.} itis only from the conventional (samvrti t#{§) 
point of view. The case for true suchness (bhiita-tathata 411) is not the same as 
for the seeds. 


3. The parts (bhagas 77). 


Although the seeds rely (G-sri) on the “substance” (#3) of the eighth cognition 
as support [—on the “nature” of the cognition, that is to say, on the awareness- 
part (samvitti-bhaga) which 1s “‘perfumable” and of which the seeds are the effica- 
cies—], nevertheless, they are part of the image-part (nimitta-bhdga *44>) (of 
this cognition and not of the other [cognitions]) because, as Dharmapala says, 
the seeing-part (darsana-bhdaga 54+) always takes them for its object (#0518).?° 


4. Ethical nature of the seeds (bijas *#). 


The impure (sasrava A ifs) seeds—being integrated (£2) into the “cognition that 
is retribution” (vipdka-vijnidna), 1.e., not distinct (3!]) from the cognition (vijfidna) 
itself, [being therefore of the same ethical nature]|—are non-defined (avydkrta #% 
au tt). However, their causes (namely, the actual cognitions that perfume the 
“cognition that 1s retribution’’) and their fruits (namely, the actual cognitions that 
arise from the seeds) are good, bad, etc. Thus, one says that the impure seeds are 
good, bad, etc. 


The pure (andsrava #& is) seeds—not being incorporated (##) in the nature of 


49 Kui, Shuji 2B/95. 
20 Kui, Shuji 2B/95v.-97r. 
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“cognition that is retribution” (vipadka-vijfidna), not being of its ethical nature 
(since their causes and fruits are contained in the good nature), i.e., arisen from 
good causes, generating good fruits—are only called good. 


If this is so, then a passage from YBh (R47)! presents a difficulty. It says 
that all the twenty-two faculties (indriyas *#&) (of which the last three are pure, 
#2484) have seeds that are “retribution” (vipdka-bija #27\fi-), that all [twenty- 
two faculties] are “arisen from retribution” (vipdkaja HAVA). 


Let us note: 


a. Although the seeds of the last three faculties are called “retribution” (vipdka 
52%), nevertheless, they are not, for that, non-defined <102> because they are, 
in their nature, not retribution (vipdka). {2/14v.} YBh calls them (seeds that are 
“retribution” (vipdka-bijas #22\f%)) because they rely on the eighth cognition, 
which is retribution. We know that the [first five] cognitions (A %) that are 
of three kinds (good, etc.,) rely on (different natures and characteristics (#27¢ 
FA K)), 1.e., the eye, etc., which are always non-defined. 


b. The pure seeds are, in a certain sense, called “retribution” (42%) because 
they change (vi #§%) and ripen (paka X71) by the power of perfuming (bhavand 
= 2/77). But YBh does not say that they are by nature retribution, that they are 
non-defined (##£2c 1). 


Origin of the seeds (bijas) 


Bl. Candrapala; #0424 
B.2. Nanda and Srisena; #0432 
B.3. Dharmapala (including the discussion of “immaculate mind”); #0441 


C.B.B.1. Candrapdla 


#0424 


#0425 


According to the first masters, all seeds (bijas #-), i.e., impure as well as pure, 
are primordial and natural (prakrti A. 7); no seed arises from “perfuming” 
(bhdvand =). 


But the seeds increase (and grow) (#48, vrdh, utkars, pus) by the power of per- 
fuming (@47)). 


a. This [view], in their opinion, results from several texts that are directed at 
the seeds in general: 


251 ViniScaya-samgrahani (R447, YBh, 57. 


#0427 
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1. 


Aksayamati-sitra: 


All sentient beings, from beginningless time (anddi-kalika), have various 
kinds of dhdatus (#)—like piles of seeds in a myrobalan fruit (aksa-rasi- 
vat #0 #%)—which exist by the very nature-of-things (dharmata 4 f#} 
if 4). 


Here, the word dhatu (5) is another word for seed (bija #27). 


La Vallée Poussin comments: 


“The Mahayandlamk4ara-Ssastra cites this sutra by name; it 1s accepted in all three 
vehicles; the Vibhasd cites this text” (Kuiji). - On reading the Vibhdsd (T.27.1545.0367c), 
we do not see that it gives the decisive formula, 1.e., anddi-kdlika: 


In other sitras, the Bhagavat has made the comparison with the piles of myr- 
obalan seeds (aksa-rasi) ...: “Bhiksus, all the kinds of dhatus that occur in sen- 
tient beings, they are included in the eighteen [sense-elements (dhdatus)]”. Also in 
the Bahu-dhatuka, he has established sixty-two kinds of dhdatus. 


Sutralamkara, iii, 2 (S. Lévi, p. 10) (transl. Thurman): 


nanda-dhatukatvat sattvanam aparimano dhatu-prabhedo yathoktam aksa-rasi- 
sutre 


According to the Heap of Faculties Scripture, the classes of elements (dhdatu) 
are infinite (aparimdna) because of the diversity of beings’ elements. 


(According to the Chinese: yathoktam bahu-dhatuka-sitre). <103> 


See S. Lévi's note (translation, pp. 25-26). — The Tibetan translates aksa by ba ru ra 
= vibhitaka, aksa; thus, we have “myrobalan fruits which are used to play dice’. 


Moreover the Mahdadyanabhidharma-sitra says: 


From beginningless time, dhdatu is the support of all dharmas, etc.”” 


The word dhdatu means here cause (hetu [A)) (and “cause” means seed). 


3: 
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YBh also says: {15r.} 


Although the seeds themselves, from beginningless time, exist natural- 
ly (or primordially) (prakrti (£7.74), nevertheless, they are [as if] brought 


andadikaliko dhatuh sarva-dharma-samasrayah. 
See #0765, Sthiramati, Trentaine, S. Lévi, F 37 [21b], where the dhatu is the store-cog- 
nition (Glaya-vijnana). 


#0428 
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forth and imprinted anew (#1 it #25) by pure and defiled (4274) actions. 
And again: 


Sentient beings who are “determined to obtain nirvana” (parinirvana- 
dharmaka fxi#82j&%) are, from beginningless time, endowed with all 
the seeds; if they are “not determined to obtain nirvana” (7B ERIE A), 
they lack the seeds (f#) of the three kinds of bodhi (= f####).?° 


Thus, the texts confirming the same doctrine are many. 
b. Regarding the pure seeds: 


1. Moreover, the Lankavatara-sitra and other texts say that sentient beings are 
naturally (or primordially) (prakrti 4.4) diversified into five families (gotras 
Fife + yl]):°% thus, there are seeds “that definitively exist by the nature-of-things” 
(dharmata-bijas 7 8 if} f2+), that do not arise from perfuming. <104> 


2. Moreover, according to YBh (130.1579.0615a), hell beings (+43) are endowed 
with three pure faculties (indriyas) (see #0421). This refers, obviously, to faculties 
in the seeds (bijas f#) state, not to actual (551) faculties. 


3. Moreover, Bodhisattva-bhumi (7.30.1579.0478c): 
The natural (or primordially innate) (prakrtistha AEE) family (gotra 


*? Extracts from the second juan, beginning and end (T.30.1579.0284a29). 


4 The five families of direct realization (abhisamaya-gotras) of Lanka, p. 63 of Nanjo. — 
YBh, 21; Abhisamayalamkara, 1; Maha-vyutpatti, § 61, Sitralamkara, Lévi, transl. p. 24 
notes. — See #0467. 

(1) The family of the hearers (Srdvaka-gotra), (2) the family of the self-enlightened ones 
(pratyekabuddha-gotra), (3) the family of the tathdgatas (tathdgata-gotra) = sentient beings 
who will certainly attain bodhi by means of the vehicle of the hearers (Sravakas) or of 
the self-enlightened ones (pratyekabuddhas) or of the tathagatas. 

(4) Non-determined family (aniyata-gotra): sentient beings who will certainly attain 
bodhi, but without the vehicle being determined. By one of the two vehicles, they are 
able to branch off into the higher vehicle. 

(5) Not belonging to a family (agotraka): sentient beings who will certainly not attain 
bodhi. 

On the gotra-bhii (possessor of the supreme mundane factors [/aukika-agra-dharmas]), 
AKB vi, F 167), Vasumitra, Treatise on the sects (Yibu zonglun lun, T.49.2031): thesis 
28b of Mahasamghika (34, in Kuiji’s and in Masuda’s calculation). — Compendium, 
p. 66, Rhys Davids and Stede, sub voc. 

It is odd that the Pali reads gotra-bhii (S. Lévi). 
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P) of the bodhisattvas, established by the nature-of-things (dharmata- 
pratilambhika % (Ft ?}), passed on in an uninterrupted line (RH (3k) 
from beginningless time (anddi-kdlika (¢ #E4R). {2/15v.}?> 


Based on these authorities, it follows that the pure seeds (bijas), which are pri- 
mordial and natural (A\#), and exist by the nature-of-things, do not arise from 
perfuming. 


#0429 Cc. In regard to the impure (4 iis) seeds, they also are seeds “that exist by the 
nature-of-things” (dharmata-bijas); although (increasing and growing (#442)) by 
perfuming, they are not brought forth by separate perfuming. 


#0430 d. In this way, cause and fruit are established without confusion. 
[The author has expounded the texts; now, he gives the “reason” (yukti):*°° 


If certain seeds are new and brought forth by perfuming (as Dharmapala be- 
lieves), if all the seeds are new and brought forth by perfuming (as Nanda be- 
lieves), the seeds are numerous. When, much later, the fruit arises, from which 
seed does it arise? The nature-of-things (dharmatda) requires that the new seeds 
be endowed with an equal efficacy. It cannot be accepted that two seeds gener- 
ate the sprout at the same time ... . In our tenet, there is no confusion ... . The 
pure seeds, when they have not yet undergone growth, are called “natural family” 
(prakrtistha-gotra); when they have undergone growth, they are called “family 
that results from perfuming” (bhdvanad-maya-gotra) (#1 Fit hk: abhyasa-siddha- 
gotra) (#2856). Similarly for the impure seeds.] <105> 


C.B.B.2. Nanda and Srisena 


#0432 According to the second masters, all seeds (bijas ##-f-) arise from perfuming 


5 Bodhisattva-bhimi, “Gotra-patala’, summary by C. Bendall, Muséon, 1905. — The first 

pages are missing in the Cambridge MS. But there is certainly Tib. rang bzhin gyis gnas 
pa = prakrtistha (natural); Tib. chos nyid kyis thob pa = dharmata-pratilambhika (ac- 
quired by the nature-of-things). For Tib. gcig nas gcig tu rgyud de ongs pa thog ma med 
pai dus can, probably parampara dgata anddikdlika. 
The text adds that this family (gotra) is a special sixfold sense-sphere (sad-dyatana- 
visesa) of the bodhisattvas, a certain superior kind of the six sense-spheres (@yatanas) 
belonging to the bodhisattvas. But Kuiji notes that it refers only to the sixth sense- 
sphere, i.e., the sense-sphere of the mental sense-faculty (mana-dyatana), in which the 
eighth cognition is included: this contains the pure seeds (bijas) that constitute the 
family (gotra) of the bodhisattvas. 


26 Kuiji, Shuji, T.43.1830.0305a08. 
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(bhdvanad =). 
[Someone may say: — Do the texts not state that they exist at all times?] 


[Reply:] — Yes, but for the reason that that which perfumes (#24) (i.e., actual 
dharmas) and that which is perfumed (Fit =) (1.e., the store-cognition [Glaya- 
vijfidna]) do not have a beginning ({8##£44% ). Thus, the seeds are brought forth, 
from beginningless time, by perfuming (#244 5¢ 3%). 


Bija (f£-f seed) is another name for vdsana (4A), i.e., “impregnation, perfume, 
trace”. The trace (vdsand {34,) is certainly due to perfuming (bhavana #4), 
just as the fragrance of sesame seeds (tilagandha Jii#$ 3A.) is due to the perfum- 
ing by flowers (4434). 


La Vallée Poussin comments: 


It seems that the translators poorly distinguish between bhavana (perfuming) and 
vasana (trace). 


We have here clear-cut expressions: “Bija is another name for vdsand (xigi £'5A); 
the trace (vdsand@) is certainly generated by perfuming (bhadvana) (xunxi ™4}), just 
as the fragrance (xiangqi #73&) of sesame seeds is generated by the perfuming 
(bhdvand ©) of the flowers”. 


xunxi #22} or xun 3% (#0487) = bhdvana, the action of perfuming carried out by the 
flowers on the seeds, carried out by the actual dharmas on the store-cognition (Glaya- 
vijnana). 

xigi 45K, the impregnation, the perfume, the seeds (bijas). 

But in AKB iv, F 249, the same comparison, puspais tila-vasandavat: “as, because of 


the flowers, there is impregnation of the sesame seeds’, the Chinese has vasand = 


xun 2, 
But the three traces (vadsands) are #474], #0435, and 743k, #2586. 


xigi {5 = vasand, AKB vii, F 72, Vyutpatti; Siddhi, karika 19 (#2580). — #0493: gen- 


erating the xigi {34 is xun[xi] = 2 = “generating the vadsanda, the perfume, is per- 
fuming (bhdvanda)”’. 


Trimsika, ed. S. Lévi, F 38 [23a] (transl. based on Jacobi): 
tasmad avaSyam Glayavijiadnam tadanyavijnanasahabhibhih klesopakleSsair 
bhavyate svabijapustyadhanata ... 


Therefore it 1s necessary to assume that the store-cognition (Glaya-vijidna) 
is nourished (bhdvyate) by the defilements (klesas) and subsidiary defilements 
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#0435 =, 


3. 


(upaklesas)—which are associated with other cognitions”*’—in that their own 
seeds (sva-bija) are strengthened (pusti). 


F 37 [22a]: 
samskaraparibhavita va sad vijndnakayah 


[If an dlaya-vijiana were denied, one could ... assume] the six groups of cog- 
nition pervaded by the (karma-)formations (samskaras). 


Elsewhere, vasanda can be understood in the passive sense: perfume, impression, 
seed (bija); and in the active sense: perfuming, imprinting, bringing forth or nour- 
ishing the seeds. 


There is no lack of texts: 


Bahu-dhatuka-siutra: 


The mind of sentient beings, being perfumed (ft #24) by defiled and 
pure dharmas, is an accumulation (samcaya Fifa) of numberless seeds 
(apramana-bija). 


Samegraha (T.31.1594.0135b05): 


The internal seeds (4 ##) do not bear fruit unless they <106> are per- 


| fumed. {2/16r.} 


The external seeds (7}##) are sometimes perfumed, sometimes not (#0483). 


Moreover, the threefold trace (vasand =ff}4), (i.e., of speech (4%), 


etc.,) (#2597) includes all the seeds of impure dharmas. Since the threefold trace 
obviously exists due to perfuming (vadsand #'), then all the seeds of impure 
dharmas (jsf) must come into being from perfuming (bhadvand #). 


#0436 «4. 


The pure dharmas (or seeds) (#£}##) also come into being from perfuming 


(=), for it is said in Samgraha: 


257 


258 


When one hears the True Doctrine (JE) which is the “outflow” (= iit) 
of the pure dharma-dhatu (%& 92), the Sruta-vdsand (f4j= 4 = trace aris- 
ing from hearing, see #0344) is generated.** 


Editors: Jacobi comments: Evolving cognitions (pravrtti-vijnidnas). 

T.31.1594.0136c03, not literal. - The Samgraha studies the origin of the supramundane 
(lokottara) mind. According to the sutra, teaching from another (parato ghosa) and cor- 
rect mental application (yoniso manaskara). 


#0438 


#0439 
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And again: 


[The trace arising from hearing (Sruta-vadsand@) is impure before the prac- 
titioner has entered into the stages; but this impure trace arising from 
hearing] is, in its nature (7), the seed (#2) of pure or supramundane 
(lokottara) (minds and) dharmas (Hi tH»). 


[From these texts, (the second masters) conclude that, since the impure is the 
seed of the pure, they do not have to assume pure seeds due to the nature-of- 
things (dharmatd-andasrava-bijas), i1.e., pure seeds existing from the beginning 
by means of the nature-of-things. ] 


b. Refutation of Candrapala’s arguments. 


Sentient beings, since beginningless time, belong to distinct families (gotras FBX): 
but this fact does not result from the presence or absence of pure seeds (bijas), 
but rather from the presence or absence of the “hindrances” (Gvaranas [@). — As 
Y Bh (1.30.1579.0589a) teaches: 


Sentient beings who, in regard to (the realm of) true suchness (bhiita- 
tathata 1.413), are (ultimately (32%)) prevented by the seeds of the two 
hindrances (— | ##), i.e., the hindrance of defilements (kleSa-dGvarana) 
and the hindrance to what is to be known (jfAeya-dvarana), belong to the 
family of those who will not attain nirvana (aparinirvana-dharmaka- 


gotra FALTBSEIE VE) (#3139). {2/16v.} 


Those who are (ultimately (4232) prevented) only by the seeds of the “hindrance 
to what is to be known” (Fi #24) but not by the seeds of the “hindrance of 
defilements” ({8 {ih )—-according to whether the [praxis-oriented] faculties 
(indriyas, 1.e., faith, etc.) are dull or sharp—belong either to the family of the 
hearer (Srdvaka &/#|#£1+) or to the family of the self-enlightened one (pratyeka- 
buddha 7a HE). 


Those who are (ultimately not prevented by) the seeds of both hindrances be- 
long to the tathagata family (202K #81). <107> 


Thus, the original distinction of the families is established due to the hindrances 
and not due to the pure seeds. 


The text relating to the hell beings (#0428) refers to pure seeds that will arise, 


259 Ibid, Samgraha (T.31.1594.0136c16), Vasubandhu, Bhdsya (T.31.1596.0281c), Asvabhava, 
Samgraha-upanibandhana (T.31.1598.0395a). 
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not to already existing seeds. 


C.B.B.3. Dharmapala 


3.1. Refutation of Candrapala; #0441 

3.2. Refutation of Nanda and Srisena; #0450 

3.3. Refutation of the tenet of the immaculate (visuddha) mind; #0452 
3.4 Explanation of some difficulties; #0461 


#0441 There are two kinds of seeds (bijas). 


#0443 a. The first kind consists of “natural” or “primordial” (prakrti-siddha, prakrti- 
bhava, maula ?, A.) seeds (bijas): 
This refers to special efficacies (31 #2) which, since beginningless time (anddi- 
kdlika), occur in the “cognition that is retribution” (vipdka-vijndna # PR) due 
to the nature-of-things (dharmata {4 fi) and which give rise to aggregates, 
sense-spheres and sense-elements (skandhas-dyatanas-dhdatus 78k FR). 


It is in regard to these seeds that the Bhagavat ({#:24) spoke the sitra on the piles 
of myrobalan seeds (aksa-rasi FSC A) (#0427): 


(Sentient beings, since beginningless time, have various kinds of dhdatus, 
like piles of myrobalan seeds, which exist by the nature-of-things.) {2/17r.} 
It is to these seeds that the arguments of Candrapala refer (see #0424). 


These seeds are called natural (or primordially innate) seeds (prakrtistha-bijas 
ANTE FEE). 

#0444 b, The second kind of seeds consists of seeds (bijas) that come to be (in time) 
(472): 


This means that they are the “perfume” (vdsanda), (i.e., come about through 
perfuming (#4 )) by actual (samuddacar #{J) dharmas repeated again and again 
since beginningless time. | 


It is in regard to these seeds that the Bhagavat said: 


The mind of sentient beings is perfumed by defiled (4) and pure (7) 
dharmas. Thus, the mind is an immense (#£) accumulation (Fr#a#) 
of seeds. 


Various treatises (Sdstras) also say: 
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The defiled and pure seeds (47447) arise due to the perfuming by 
defiled and pure dharmas. 


These seeds are called seeds arisen from perfuming (bhadvand-maya-bijas 4 


Pit BX Fl). 


CBB.31. Refutation of Candrapdla 


#0447 If the seeds (bijas) were exclusively “primordial” (AS), the first seven cognitions 
(vijfidnas) (i.e., the evolving cognitions [pravrtti-vijfidna #4%%]) would not be a 
condition qua cause (hetu-pratyaya) of the eighth cognition ( (#85). (See #0404, 
#0409.) {2/17v.} 


Now, the Samgraha[-upanibandhana] (7.31.1598.0390b21) cites a verse of the Maha- 
yanabhidharma-sitra: 


The dharmas (i.e., the seven cognitions) adhere (Gliyante ¥s&) to the cog- 
nition (jx) (i.e., to the eighth cognition, the store-cognition). Likewise, 
the cognition adheres to the dharmas. They are, by nature, a fruit of one 
another and are also always, by nature, a cause (of one another). 


The meaning (%) of this verse (gathd 7) is that the store-cognition ([H] #4 Bp mx) 
<108> and the seven evolving cognitions (#47) (at all times (—#)) generate 
one another (successively) (#2#{444:), and are cause and fruit of one another (7 


Fis I FR). 


260 Samgraha (T.31.1594.0135b): Mahadyanabhidharma-gatha. - Commentary of Vasubandhu 
(Paramartha, T.31.1595.0167b), of Asvabhava, Samgraha-upanibandhana (T.31.1598.0390b). 


The first line is explained in one of Sthiramati’s glosses on the meaning of the word 
alaya (S. Lévi [1925], F 18 at bottom): 


atha va Gliyante upanibadhyante sminn |dlaye| sarva-dharmah karya-bhavena 
It is called Glaya because all the dharmas adhere to it in the quality of result. 


Vasubandhu (Paramartha): “This verse explains how the root-cognition (miéla-vijiana) 
and the experiencing cognitions (sambhoga-vijiidnas) (32 Aik) [that is, evolving cogni- 
tions (pravrtti-vijnanas)| are cause and fruit of one another ... . If the root-cognition 
is the cause of the dharmas, all the dharmas that are fruits must rest and adhere (yizang 
4K sk) in the root-cognition. If the dharmas are the cause of the root-cognition, the 
root (mila) must rest and adhere in the dharmas. (See Siddhi F 95 at the top [T.31.1595. 
0167b08]). 


The explanation of mutual causality by Asvabhava, see Siddhi F 99. 


C.B. Theory of the seeds (bijas) 235 


The Samgraha**' teaches the same doctrine: 


The store-cognition (Glaya-vijndna br] #4 Eh a) and the pollution (sam- 
klesa #4) dharmas (#1077) are a condition qua cause (l#) of one 
another. Just as the flame (4) is generated (continuously) (#2#44) from 
the candle () (.e., the dharmas arise from the seeds of the store-cog- 
nition); the candle is burning (continuously) (/£ #4) due to the flame 
(= seeds are brought forth and perfumed in the store-cognition by the 
dharmas). Moreover, just as bundles of reeds (38) support one another 


(AL AB RE) (#0508). 


Only in this reciprocal relationship of seeds and dharmas, true causality, 1.e., 
the condition qua cause (KJ%), occurs. The condition qua cause does not occur 
elsewhere. (See #2460.) 


Thus, the seeds (bijas) arise from perfuming (#). If the seeds did not arise from 
perfuming, how would the first seven cognitions (pravrtti-vijfdnas) (i.e., the 
evolving cognitions [pravrtti-vijidna ®3%] be the condition qua cause (Al#) for 
the store-cognition (Glaya-vijfidna fa #8 ES)? 

Someone will say in vain that the seven cognitions can be called condition qua 
cause because they make the primordial seeds increase (pusti &). — It would be 
in vain, for, (if it is not by perfuming (#4) that growth is triggered (<>), which is 
called condition qua cause, then) {2/18r.} good and bad actions (#3234) would 
be the condition qua cause (hetu-pratyaya [Aizxx) for the eighth cognition, which 
is the fruit of retribution (vipdka) (274-2); [and yet, (these actions) are just the 
condition qua dominance (adhipati-pratyaya)]. (See #0268, #0390, #2481.) 


#0448 Again, the noble teachings (Grya-deSana 22%, 1.¢e., siitras and Sdstras) say that 
there are seeds that arise from perfuming, (and this contradicts Candrapala’s 
doctrine). Therefore Candrapala’s doctrine, (according to which there are only 
primordial seeds,) contradicts both reason (#2) and teachings (#2). <109> 


CBB.3.2. Refutation of Nanda and Srisena 


#0450 (If seeds are generated only with a beginning), i.e., if there were no “primordial” 
pure seeds (bijas), then the first actual pure dharma (A 4#£%s), namely, the 
first moment of the path of insight (darsana-mdarga) (#2921), would not have 
a “condition qua cause” (//%) and would not arise. It cannot be accepted that 


61 T.31.1594.0134c15, Asvabhava, T.31.1598.0387c. 
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impure dharmas (7 ia), 1.e., “Supreme mundane factors” (laukika-agra-dharmas) 
(#2900), should be the cause, 1.e., the seed (#4), of a pure (#£i) dharma.” In 
this hypothesis, ([i.e., when an effect could arise from its opposite, then]) a 
pure seed would be able to engender an impure dharma, or impure dharmas 
could arise [again] in the buddha, or a good (kuSala) seed could engender a bad 
(akuSala) dharma. 


Thus, there are “primordial” seeds. 


C.B.B.3.3. Refutation of the tenet of the immaculate (visuddha) mind 
La Vallée Poussin comments: 


This is the tenet of the Vibhajyavadins according to our text. — Kuiji, Shuji (2B/113v.; 
T.43.1830.0307a14): 


The Vibhajyavadins are the Mahasamghikas (xz), Ekavyavaharikas (—#it), 
Lokottaravadins (fi Hi tH), Kaukkutikas (#€)8L). The author has in mind also 
the teachers of the Great Vehicle who believe that all seeds (bijas) are brought 
forth (#7), or he has in mind the teachers [of the tenet] of [the substantially 
immaculate but] defiled mind (xinhunshi {)¥A Ei; defiled = hun YA). 
“The master of the Qixin lun (K3€#E(S 2#@) (Sraddhd-utpdda)” {i.e., ASvaghosa] 
also believes in the immaculate mind (0) A\7$). — Vasubandhu’s substantial trea- 
tise, Foxing lun/Buddhagotra-Ssastra (?) (T.31.1610.0806c12), explains why the Bhagavat 
said that “all beings have buddha nature’’. The belief in the self is not “innate” 
(mila, Gdi = ben AS); it is adventitious (adgantuka #2). There are nine [kinds of] 
“adventitious” [defilements] which come from outside and defile ... . 


On the immaculate mind: 

We translate visuddha = “immaculate”, reserving “pure” to represent anasrava. 

1. Anguttara, i, 10 (compare i, 255, 257; iii 16) (transl. Bhikkhu Bodhi):?” 
pabhassaram idam cittam tam ca kho dgantukehi upakkilesehi upakilittham 
Luminous, bhikkhus, is this mind, but it is defiled by adventitious defilements. 

(In Prajfia-paramita: prakrti-prabhasvara = prakrti-santa. — Bodhicarydavatara- 

62 According to AKB vi, F 179, the receptivity to the knowledge of dharmas (dharma- 
jiiana-ksanti) proceeds from the supreme mundane factors (laukika-agra-dharmas). — 


It does not have a homogeneous cause (sabhdga-hetu), being the first pure dharma that 
appears in the series since beginningless time. 


763 La Vallée Poussin, Nirvana, 1925: 65. 
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panijika, i, 1, 1x, 28.) 
2. Buddhaghosa, Attha-sdlini, p. 140, makes this pabhassara mind the bhavanga 
(see #0853), 1.e., the bhavanga-vijndna of the Sthaviras and Vibhajyavadins. 


3. Andhakas of Kathda-vatthu, 111. 3. 
4. Sariputra-abhidharma, fourth part, chapter on citta, T.28.1548.0697b18: 


The mind is immaculate in its nature: it is defiled by adventitious “dusts” GL 
METRY ° 4,45 2242). The ordinary worldling (yrthagjana), being ignorant, can 
neither recognize-see truly nor cultivate (bhdvanda) the mind (7# FEW A A ° 
Ip E(E.(>). The saint (arya), on the other hand, ... . <110> 


On the relationships of this Abhidharma with the Dharmaguptas, see J. Przyluski, 
Conciles. 


5. Vibhds@ (7.27.1545.0140b and foll.) against the immaculate mind of the Vibhajya- 
vadins. 
6. See AKB vi, F 299, karikd, vi, 77a, where, in brief, the refutation of the immac- 


ulate mind of the Vibhajyavadins by Samghabhadra is translated (Shun zhengli 
lun, T.29.1562.0731). 


7. Vasumitra, Treatise on the Sects (Yibu zonglun lun, T.9.2031): thesis 35 of the 
Mahasamghikas (thesis 42 in Kuiji, Commentarial Record on the Treatise on the 
Sects [Yibu zonglun lun shu shuji, X.53.0844], and Masuda’ version). 


8. Vimalakirti-nirdeSa (T.14.0476.0563b26) [translation by Xuanzang]. 
Upali quotes the conversation he had with Vimalakirti concerning two sinful monks: 


... It1s not necessary that this offense should afflict their mind. Why? Because 
this offense (the “nature” of this wrongdoing) is neither internal nor external 
nor between the two. As the Bhagavat has said: “Due to the pollution (samklesa) 
of the mind, there is the pollution of sentient beings; due to the purification of 
the mind, there is the purification of sentient beings” (#1077). In the same way, the 
mind also is neither internal nor external nor between the two. Just as with the 
mind, so with the stain (mala) of the offense. Just as with the stain of the of- 
fense, so with all dharmas. What do you think, O Upali? The mind is essentially 
immaculate. When it attains deliverance, is this mind previously defiled (klista) 
or not? 


I answered: — No. 


Vimalakirti replied: — The nature of the mind of all sentient beings is not defiled 
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earlier nor defiled later. Only, O Upali, when there is kalpa (mind) then there 
is vikalpa (figurating), i.e. the klesa (defilement); if there is no kalpa (mind), 
then there is no figurating (vikalpa), that is to say, [there is thus] the immacu- 
late nature (747). When there is erroneousness (viparydsa BA) ..., when there 
is belief in the self (atma-gradha HX#X). ... The nature of all dharmas arises, 
ceases, does not last: like an illusion, a magical being, lightning, a cloud ... . 


9. Srimdld (T11.0310.0677c23). 


Tathdgata-garbha (A(13K #8) is the (1) dharma-dhatu-garbha GE FL), (2) dharma- 
kaya-garbha (j¢ & is), (3) lokottara-garbha (H4 tt il), (4) prakrti-prabhasvara- 
garbha (EY 9X): it is primordially immaculate (ddi-visuddha ATEY). As 
I understand it, the tathdgata-garbha, although it is defiled by the adventitious 
defilements (klesas) (7% EEE 1% Pt), nevertheless, it is inconceivable (*# 5] 
Fe), of the domain of the buddhas (acintya tathdgata-gocara) (W078 FR) only. 
~ Why is that? — The defilements do not touch the mind (JA 7548-1»), the mind 
does not touch the defilements (1) #f4*A 1g). ... 


Compare Lankdvatara (T.16.0672.0599b): tathagatagarbhah ... sitrantapdadthe anu- 
varnitah | ... prakrti-prabhdsvara (viSuddhya adi-vi§uddha) eva varnyate dvatrimSal- 
laksana-dharah sarva-sattva-dehantargato skandha-dhatv-dyatana-vastu-vestito rdga- 
dvesa-moha-abhita-parikalpa-mala-malino nityo dhruvah Sivah §aSvataS ca... . 


[This text is cited in Madhyamakavatara, 196, 13. Candrakirti establishes (by means 
of the Lankdavatara itself) that similar statements of the Bhagavat—accepted by the 
Vijnhanavadins as “explicit”, of “obvious meaning” (nitartha)—are in fact “impli- 
cit” (neyartha).| 

Lankavatara, p. 222, the Bhagavat explains how he taught the tathdgata-garbha 
(= store-cognition [Glaya-vijnana]) to Srimaladevi. When it is said that it is neces- 
sary to “transmute” (pardavart) the tathdgata-garbha, it refers to the store-cognition 
(see #3207). <111> 


#0452 [However, the Vibhajyavadins do not accept the pure “primordial” seeds (bijas) 
that are the condition qua cause (hetu-pratyaya) of pure actual dharmas. They 
think that these dharmas have a cause of another nature. | 


According to the Vibhajyavadins (4) 5! ##4), although the nature of the mind is 
“essentially immaculate’’™ (prakrti-visuddha ?) (i? A1i#), nevertheless, being 


264 ~The text has ben A, root. - We may hesitate between primordially immaculate (ddi- 
visuddha) (see Lanka, cited above, Siddhi F 110) and essentially immaculate (prakrti- 


#0454 


#0456 


#0457 


C.B. Theory of the seeds (bijas) 239 


soiled (Fit 4/5) by the defilements (klesas #8\), i.e., the adventitious (@gantuka) 
“dusts” (#422), the mind is called defiled (samklista #242); when it is separated 
from the defilements, it turns to be pure (andsrava #£}§) again. Thus, the pure 
dharmas do not arise without a cause ([A)). {2/18v.} 


La Vallée Poussin comments: 
Kuiji (T.43.1830.0307a17): 


When it is separated from the defilements (klesas)—its nature being immac- 
ulate—it is the cause of the “pure” (andasrava-hetu). Just as milk changes into 
whey (407.3 48s): in milk, there is the nature of whey (7L'7 Ast); like- 
wise, in wood, [there is] fire FX PUK APA). 


We ask what is the meaning of this expression: “nature of the mind” GLE)? 


a. Does it refer to (the principle of) emptiness (sinyata 22 #8), (.e., to true such- 
ness [bhiita-tathata])? — The latter, (i.e., emptiness (2£),) is not the cause of the 
mind (-()A]); being unconditioned (asamskrta), being immutable (%), it defini- 
tively cannot be the seed (bija f£--) of pure dharmas, for it itself (#4) remains 
(unchanged (f###*)), before and after (fii). (See #0337.) 


b. Does [the nature of the mind] refer to the mind itself? This explanation en- 
tails many difficulties: 


1. To suppose that the mind—immutable (3) and one (—) as to substance (#2) 
—evolves (or changes) (#2) as to its characteristics (#4): this would be simi- 
lar to the Samkhya theory (24). 


2. If the nature of the mind, 1.e., the mind itself, 1s immaculate, the bad G& 
or non-defined (#£%¢) mind would be good (#2). 


3. If you accept that, then it will be associated with faith ({#) and with other 
virtues (4). 


4. If you do not accept this consequence, then the mind in question does not 
have the substance of a good mind (#2148); one could not say that its nature 
is good (##), and, even less, that its nature is pure (andsrava #& im). 


visuddha). — In the Saétrdlamkara, xi, 51 (7.31.1604.0615a), we find primordially calm 
from the beginning (ddi-santa), benlai AXK (as in the expression anddi-kdlika), and 
naturally “nirvanized” (prakrti-parinirvrta), zixing | Vt. — But (see #0460) we will en- 
counter the expression prakrti-visuddha (essentially immaculate). — And we have seen 
that, in the natural family (prakrtistha-gotra), prakrti = benxing 7". [Madhyamaka- 
vrtti, 448, 1, 444, 9; Bodhicarydavatara-panyjika, 11, 1; 1x, 13, 28.] 


#0459 


#0460 
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5. As for the <112> good-impure (kuSala-sdsrava © if) mind, it is—as 
everyone [should] know—polluted (samklesika #4): in the same way as the 
bad (##) mind, etc., its nature () is not pure (##%%). Thus, it is not the cause 
(Al) of a pure dharma, unless you are prepared to accept that the good, the bad, 
etc., engender one another. {2/19r.} 


6. If you say that the nature of the impure mind is pure, you must also say 
that the nature of the pure mind is impure, (because it would be impossible to 
distinguish the condition qua cause (Hi#)). 


7. Moreover, if the mind of the ordinary worldling (prthagjana #) is pure, 
then pure dharmas would be active (samuddacar #i{7) in the state of the ordi- 
nary worldling, who then would merit the name of saint (arya #24). 


You might say: — Although the “nature” of the mind of the ordinary worldling 
is pure, nevertheless, since its “characteristics” (#4) are defiled (4), it must not 
be called “pure” (#£}#). ([Thus, although the nature] does not have these faults 
(3%), the seeds are also not pure.) 


We will answer: — If the seeds (bijas) of this mind should not be called “pure”, 
then why does your treatise (i) assert that “there are ordinary worldlings en- 
dowed exclusively with pure seeds” (4524 - 4/4 ia feta)? Nature and char- 
acteristic ((#*8) of the seeds (##--) and of the “active” (47) dharmas are neces- 
sarily of the same order. 


c. Then what is the meaning of the sutras (Vimalakirti-nirdesa, Srimdladevi- 
simha-ndda) on the immaculate nature of the mind (CE)? 


When the sitras speak of mind, they are referring to the true suchness (bhiita- 
tathata E.4{]) which (the principle of) emptiness (Sinyatda) of the mind (see #0337) 
manifests ((»22# Ft #1), because true suchness is the true (tattvika KH‘) nature 
(ME) of the mind. {2/19v.} 


Or else, what the siitra calls “essentially immaculate nature” (prakrti-visuddha 
Pe AN 34) is the mind as being dependent (paratantra), because the dependent 
nature of the mind itself (-{»#%) is foreign to defilements (klesas (8 }§).2© 


It is not the case that the impure (sasrava) mind (4 }#/C») is in its nature (pure 
(andsrava #i)). Hence, the nature of the impure mind is not called “essen- 
tially immaculate” (AX}#) because it would be pure. 

265 Editors: A more literal translation of the Chinese would be: “Or else, [the sutra] states 


that the mind itself is non-defiled (JE48 |i), and hence is called essentially immacu- 
late nature (PEAS ¥4).” 
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C.B.B.3.4. 


La Vallée Poussin comments: 


1. The Samuccaya-vyakhya (of Sthiramati; Noel Péri, Date, p. 385; T.31.1606.0742c11) 
explaining the transmutation of the support (@Sraya-pardavrtti) (see #3180) says that 
true suchness (bhiita-tathata) is the citta prakrti-viSuddha (prakrti, zixing | £), 
i.e., the “essentially immaculate mind”. It is covered up (G@vrta) by the generation 
of defilements (klesas). When the defilements are abandoned, the immaculate nature 
of the mind is realized (sdksatkar). 


2. The dependent nature (paratantra-svabhava) or dependent characteristic (para- 
tantra-laksana) of the mind (#2719) — Our text has simply “the ti #6 of the mind’: 
the ti is the dependent nature, distinct from the xing which is the perfected nature 
(parinispanna-svabhava) of the mind = true suchness (bhita-tathata). 


3. True suchness (bhitta-tathata), being unconditioned, is not the cause of the mind, 
<113> is not a seed (bija) capable of engendering a fruit. Thus, if the impure 
(sdsrava) mind is called “essentially immaculate’, this is not because it would 
be pure (andsrava), but (1) because—being defiled (Alista) in its imagined nature 
(parikalpita-svabhava)—1t is not defiled as causal process (1.e., paratantra) exempt 
from the notion of subject and object, moreover, (2) because it is similar to an illu- 
sion. (#0340) 


Explanation of some difficulties 


4.1. Perfuming of internal seeds (bijas); #0461 
4.2. Perfume or trace arising from hearing (Sruta-vdsanda); #0464 
4.3. Families (gotras) and seeds (bijas); #0467 


#0461 We conclude that sentient beings (#4 1s§)—from beginningless time—have pure 
(anasrava) seeds (bijas) that do not proceed from perfuming (4H), with 
which they are endowed by the very nature-of-things (dharmatd-samanvadgama 
1% 4 Bok). In the course of time, when a sentient being arrives at the “state of 
excellence” (vifesa-avasthd fs #E(17,?© 1.e., after the factors conducive to liber- 
ation [moksa-bhdgiyas]), #2897), perfuming makes these seeds increase (and 
grow) (#442). The pure dharmas that arise (after the stages conducive to pene- 
tration [nirvedha-bhdagiyas|)—namely, the path of insight, etc.—have these seeds 
as cause ([<]). When these pure dharmas (arise, they in turn perfume and) bring 


266 


In the broader sense, visesa also means: pure or impure factors supported by concen- 
tration (samddhi-samniSrita sGsrava-andadsrava-dharma), AKB v, F 27. 
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forth new pure seeds. 


The seeds of the impure dharmas can be understood in the same way: some are 
primordial, others proceed from perfuming. 


C.B.B.3.4.1. Perfuming of internal seeds (bijas) 


#0463 


The Samgraha (cited above #0435) teaches that although all the internal seeds 
(bijas Aff) are definitively subject to perfuming, nevertheless, (it is not said 
that in a definitive manner that) all the seeds arise from perfuming. This text 
cannot be used as evidence to deny primordial seeds. {2/20r.} 


But these (primordial seeds (A. f€) too) can only bear their fruit, i.e., bring 
forth actual dharmas, if they have increased (and grown) (44%) due to per- 
fuming. This is why the Samgraha says that all internal seeds, whether pri- 
mordial or new, are definitively subject to perfuming. 


C.B.B.3.4.2. Perfume or trace arising from hearing (Sruta-vasana) 


#0464 


#0465 


[The Samgraha (see #0436) says that the “perfume” (4) arising from hearing 
(f=) the True Doctrine (when occurring in an ordinary worldling [prthagjana]) 
is a seed (bija) of the supramundane (lokottara, supranatural = pure [andsrava]) 
mind. We would thus have, here, a pure (andsrava) seed that would proceed from 
an impure (sdsrava) perfuming.] <114> 


But it should be noted that the “perfume” arising from “hearing” (Sruta-vdsanda 
[4] 4!) 1s not exclusively impure. Indeed, when—after having sowed the fac- 
tors conducive to liberation (moksa-bhdgiyas) (#2857)—the practitioner hears the 
True Doctrine (f#/1E7&), the primordial pure seeds are, in fact, also perfumed 
(=) in such a way that they progressively increase (and grow) (#44 #&) until 
they finally engender a mind of the supramundane order ({HEL»).””” Thus, these 
pure seeds can also be classed among the perfume arising from hearing (Sruta- 
vasand |#| #2 =). 


There is perfume arising from hearing which is impure; as such, it is aban- 
doned by cultivation (bhavand-heya {Z fit), it is a creator of an excellent retri- 
bution (vipdka }# 32%), it is an excellent condition qua dominance (adhipati- 
pratyaya }#i4_/%q)—e., a necessary and effective condition, but not cause (1.e., 


67 Kuiji, Shuji 2B/121r—v., on the action which the factors conducive to liberation (moksa- 
bhagiyas) and the stages conducive to penetration (nirvedha-bhdgiyas) exert on the pure 
primordial seeds (bijas). 
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condition qua cause [hetu-pratyaya])—of the supramundane dharmas (Hi tty). 
La Vallée Poussin comments: 


“Hearing” brings forth the seeds (bijas) of which it is the actual cause: it perfumes 
and brings forth seeds of the “mundane” (laukika) order which are good (kuSala) 
without being pure (andasrava); which should be abandoned (heya) and are aban- 
doned by the path of cultivation (bhdvanda-heya, #2980); which bear an excellent 
“mundane” fruit which is their retribution (vipdka).’® In regards to the dharmas 
of the supramundane order—beginning with the path of insight (darSana-marga) 
—‘hearing’, which is impure, cannot be their actual cause. It is “their condition 
qua dominance” (adhipati-pratyaya), for, without it, the pure primordial seeds, which 
are the cause of these dharmas, would not undergo the development necessary for 
their generation. “Hearing” perfumes the pure primordial seeds but does not bring 
them about. 


There is perfume arising from hearing (Sruta-vadsana) which is pure; as such, 
it is “not to be abandoned” (aheya JE FT ET is), it is the actual cause, 1.e., condi- 
tion qua cause (hetu-pratyaya [(Ai#) of the supramundane dharmas (Ht#i&). — 
(This actual condition qua cause is a) subtle (fi) cause, hidden (f%), difficult to 
know (## [). — This is why certain texts, e.g., the Samgraha, concern themselves 
only with the impure perfume arising from hearing, which is the coarse (fe) 
and manifest (#4) excellent (8+) condition qua dominance (adhipati-pratyaya 
i | 2%), and say, (in an expedient way (77 [#),) that it is the seed (bija) of the 
Supramundane mind. {2/20v.} 


La Vallée Poussin comments: 


Insofar as “hearing” exerts this nourishing action (the action of condition qua domi- 
nance [adhipati-pratyaya]) towards the pure primordial seeds (bijas), it gener- 
ates a pure “perfume”. In other words, the seeds that it perfumes, without bring- 
ing them about, are pure and are the actual cause of the supramundane mind. This 
process of causality is difficult to understand. <115> 


C.B.B.3.4.3. Families (gotras) and seeds (bijas) 


#0467 According to the statement of YBh (71.30.1579, juan 52, see #0438), the distinct 
families (gotras #2£) are established according to the hindrances (dvaranas [é). 


268 Samuccaya-vyakhya, T.31.1606.0711c, on the bhadvand-heyas (“to be abandoned by culti- 
vation”) and the aheyas (“not to be abandoned’). — YBh (T.30.1579, juan 51) on retribu- 
tion (vipaka). 


#0468 
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But the author’s thinking, 1.e., Vasubandhu, is that the families have their raison 
d étre in the presence or absence of the pure seeds (bijas). That is to say: 


1. If the pure seeds are completely absent in a person, that person belongs to 
the family “not determined to obtain nirvana” (aparinirvana-dharmaka JEU 
BEIE or agotraka), because the seeds of both kinds of hindrances can never be 
destroyed in that person. 


2. Ifa person possesses only the pure seeds pertaining to the two vehicles 
(—3€), this person belongs to the families of the hearer (srdvaka #[4)) or of the 
self-enlightened one (pratyekabuddha *j’&), because the seeds of the hindrance 
to what is to be known (jfieya-dGvarana Ff Fike) can never be destroyed in that 
person. 


3. Ifa person also possesses the pure seeds of great bodhi (maha-bodhi) or 
of the vehicle of the tathagatas (or buddha) ({#), the seeds of the two kinds of 
hindrance (Gvarana) can be destroyed for good. This person belongs to the 
family of the tathdgatas (413K). 


We see that whether or not the two hindrances can be abandoned (J) is due 
to the presence or absence of the pure seeds. 


However, since the pure seeds, being subtle and hidden (i), (and difficult to 
know (##1),) {2/21r.} YBh establishes the distinction of the families (gotras) ac- 
cording to the hindrances (Gvaranas [é). 


[The doctrine is beyond doubt.] Aside from the pure seeds, what could be the 
cause which makes the hindrances to be either destructible (*] 34) or not de- 
structible? Would one say that this difference in nature of the hindrances is due 
to the nature-of-things (dharmata)? If you accept seeds of the hindrances to exist 
due to the nature-of-things (#f}), you must also accept the seeds of non-hin- 
drance (andvarana iit ff), i.e., of liberation, to exist due to the nature-of- 
things. 

If, (primordially (AS),) the seeds of pure dharmas were completely absent (4-#£), 
then the noble path (drya-mdarga #%4) could never arise. By means of what 
counteragent would one be able to destroy (#&@%) the seeds of the two hin- 
drances in such a way that the distinction between the families (gotras f##) 
could be established according to the hindrances ({K[)? Since the noble path 
could certainly not arise, it would also not be reasonable to say that it could, 
e.g., it would be absurd to attribute to hell beings the seeds of the future noble 
path (see #0439). 


#0469 


#0470 


C.B.C. 
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In fact, the noble teachings (227%) say in numerous places that <116> there are 
primordial (A. #) seeds. (All contradict the position [of YBh]). Thus, to main- 
tain that all seeds arise (only with a beginning in time (44#£)) is to contradict 
both reason and teachings. 


From this we know that there are two kinds of seeds of dharmas: ((1) those that 
are primordial (4.4) and (2) those that are temporal, i.e., arise with a begin- 
ning in time (44#E). {2/21v.} 


Six characteristics of the seeds (bijas). — Double causation. — Internal 
and external seeds. 


C1. Six characteristics of the seeds (bijas); #0472 
C.2. Double causation; #0481 
C.3. Internal and external seeds (bijas); #0483 


C.B.C.1. Six characteristics of the seeds (bijas)’” 


#0472 


#0474 


#0475 


Thus, seeds (bijas *€i-~-) have, in short, six characteristics (7\##): 
1. The seeds are momentary (ksanika Al Abi): 


Only that dharma which, (without interval (#£f4J), necessarily) ceases as soon 
as it arises and which, consequently, can possess (superior power of) activi- 
ty (kdritra 577), can be a seed. 


This definition excludes the permanent dharmas (747%). Being permanent and 
unchanging (avikdrin #&##%), they cannot be said to be capable of a generative 
operation (janaka-kriyd §é4 FA).?” 


2. The seeds exist simultaneously (sahabhi) with their fruit 42{8 4): 
Only that dharma which is simultaneous ({#) and actually connected with its 


fruit (52)—(namely, with the “actual” dharma or dharma “in action” [samudacar] 
which it must engender)—can be seed. 


This definition excludes the dharma that is prior to the fruit (#ij#) (counter to 
the Sautrantika-Sthavira) as well as the dharma that definitively has no rela- 
tion to the fruit (e.g., Mahesvara) (7€ 78 ##), [i.e., dharmas] that are not seed. 


The seeds (##) and the actual dharmas (1) [1.e., their fruit] are of different 


269 Samgraha-bhasya, Vasubandhu (T.31.1597.0329b). 


270 This is explained very well in the Brahmanic sources, e.g., Sarva-darSana, translation 
of the Bauddha chapter, Muséon, 1902: 11-20. 


#0476 


#0477 
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type (£44), and thus can coexist (4) since they do not contradict each other 
(448): the “power” (sakti) that engenders (f244 FA) the actual dharma and the 
actual dharma itself coexist in a given individual (4). 


On the contrary, [in terms of cause and fruit,] seeds of the same type (#2 8 #8), 
(engendering one another (#44), certainly) cannot coexist (4{8#), for they 
would contradict each other (#H#): seeds of the same kind generate one an- 
other in a series (#ij/{#). {2/22r.} | 


(Although a cause (AJ) may or may not exist simultaneously with its fruit (2)—) 
[(a) seed engenders the actual dharma: the cause 1s simultaneous with the fruit; 
(b) a seed engenders a seed that is similar to it: the cause is prior to the fruit] 
—nevertheless, we attribute “causal activity” (hetu-kriyd [A|F§) only to present 
things, not to future (unarisen) things and to past (already passed) things, which 
have no <117> “substance in and of themselves” (svabhdva = reality, #£ 8 #2). 
Thus, the name bija (£7) 1s reserved for the seed as it engenders the actual 
dharma (or fruit) (44 34%), not as it brings forth (5|4£) a dharma (or seed) simi- 
lar to itself (#4). 


Thus, it must be said that the seed exists simultaneously with its fruit. 
3. The seeds form a continuous series (A. 88%, sada-anuprabaddha [?)): 


Only those dharmas which, for a long period of time, continue as the same 
type in an uninterrupted series (—#8#4#) until the final state (4032/12), 1-e., until 
the time when the noble path that counteracts (pratipaksa) them appears, can be 
seeds. 


This definition excludes [the doctrine of the Sautrantikas for whom the six cog- 
nitions (pravrtti-vijfidnas), 1.e., the only cognitions they accept, are seeds]: but 
evolving cognitions (pravrtti-vijndnas 4a) are changeable (vikarin #35) and 
discontinuous (f#i/#7), and thus are irrelevant, (i.e., are not associated with the 
seeds of dharmas).*” [Matter (rijpa) too does not match the definition?”?]. 


This definition shows that seeds of the same type are engendered in succession 
(ESATA). 
4. The seeds are determinate as to their ethical nature (viniyata (€3R7E): 


Only that dharma which possesses the capacity (or causal power (fJ7J)) to 
engender an actual dharma, whether good, bad, non-defined, can be seed: this 


271 Samgraha (T.31.1594.0135b). 
22 Kuiyji, Shuji 3A/7r. (T.43.1830.0310c12). 


#0478 


#0479 
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efficacy (J1#E) is determined (7) [by the cause of the seed, namely, the 
good, bad, non-defined actual dharma that has perfumed or brought forth the 
seed]. 


This definition excludes (the doctrines of other Buddhist schools (###)5)), ie., 
the Sarvastivada doctrine that a cause of a certain ethical nature (4274 [A)) (good, 
etc.) can, (as condition qua cause (K#)), i.e., as homogeneous cause (sabhdga- 
hetu), engender a fruit of another ethical nature (447 52).?% {2/22v.} 


5. The seeds depend on a complex of conditions (pratyaya-samagrya-apeksa 
fF RARK): 

Only those dharmas which, in order to actualize their (extraordinary (#k}#)) 
efficacy (318) to generate an actual dharma, depend on the coming together 
(4) of (their own respective complex of) conditions, can be seeds. © 


This definition excludes the cause called “nature” or “arising by itself” (sva- 
bhava) (8 #{K) (#0119), accepted by certain non-Buddhist scholars (tirthikas 
S\-#4), a cause that (always and all at once) engenders its fruit (Eta 4 #2), with- 
out depending (on a complex of conditions or) on any condition. [It also ex- 
cludes the causes <118> called Brahma, etc.] Or else, it (excludes other schools 
(fRE5)), ie., condemns the advocates of past and of future existence, for whom 
the conditions are always present (FER). 


This definition shows that—the required conditions not always being present— 
the seed (##) does not always (14) and all at once (#8) engender its fruit. 


6. The seeds “induce” (yin 5|) their specific fruit (sva-phala-avahaka) (5| BR): 


Only that dharma which respectively induces (and engenders) (yinsheng 5|4) 
its own fruit, (such as matter (4), mind (()), etc., can be seed): [a seed of the 
mind (citta) brings forth mind, a seed of matter (rapa) brings forth matter]. 


This definition excludes the non-Buddhist scholars’ (tirthikas +34) theory of 
the single cause (—[AJ) engendering all fruits (—+J®). Or else, it excludes (other 
schools (##5)), i.e., the theory of the Sarvastivadins, etc., for whom mind, 
matter, etc., are mutually “conditions qua cause” (hetu-pratyaya). [We accept that 
they are mutually “condition qua dominance” (adhipati-pratyaya).’"| 


273 Compare AKB ii, F 255ff. and Vibhdsa, juan 18, which do not confirm what our author 
says. 

274 See Kuiyji, Shuji 3A/11v. (T.43.1830.0311c04); AKB ii, F 255-256; viii, F 142, and also 
Samghabhadra cited in note. 
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#0480 These six characteristics (or meanings (#¢)) belong only to the special “effica- 
cies” (Sakti-visesa I) REF!) of the root-cognition (mila-vijfidna Az) or store- 
cognition (Glaya-vijfidna). {2/23r.} These efficacies alone (5FE£R®) properly qualify 
seeds. 


As for external seeds (4}#%), such as (wheat seeds (28),) rice seeds, etc., they 
are but a development (parindma Fit) of vijfidna (ix) due to the efficacies (or 
seeds) of vijiidna. They are called seeds (#£) only by attribution ((f17): they 
are not true seeds (= #2) (#0483).?” 


C.B.c.2. Double causation* 
#0481 The (power of the) seed (bija), both external or internal, 


1. insofar as it generates (sheng #) the close fruit or the principal fruit (WTIE 
5) is called “generative cause” (janaka-hetu + [4)); 


2. insofar as it “projects” (yin 5|) the distant fruit or supplementary fruit 
(ucchesa) (#83%5£),° (of such a kind that the fruit does not cease immediately), 
is called “projecting cause” (aksepaka-hetu 5|[)).° 


4 Some equivalences.””° 


1. Projecting cause (aksepaka[-hetu]), gianyin #5|, #2504; AKB 16/15r.10 = iv, 
F 37; but there is also yin 5| = aksip, AKB iv, F 117, 198 and elsewhere. 


275 Kuiji, Shuji 3A/13r. (T.43.1830.0311c28). 

776 Editors: LVP comments below: “1. dksepaka(hetu), yinfa 5|#, Siddhi, viii, au début, 
Ko$a, xvi, 15 a 10 = iv, trad. p. 37; ... . 3. dvahaka(hetu), gianyin #5|, Siddhi, viii, au 
début, ...”. Although in the AKB and in the references provided by LVP here, we 
find some support, but not unilateral, for rendering Gksepaka as yinfa 5 |, in his Siddhi 
references here, 1.e., at #2504 and #2507, when Xuanzang discusses the ten causes, LVP 
renders the third cause, i.e., 425 |[A], as @ksepa-hetu, and the fifth cause, ie., 5|#41A, as 
avahaka-hetu; likewise, throughout the CWSL and LVP’s translation and commentary, 
aksepaka is translated as gianyin #5| and avahaka as yinfa 5|#&. This is also supported 
by Wogihara (WG) and Hirakawa (HK): 

aksepaka-hetu #=95| FY (WG.182a; HK.81 1a) 
avahaka-hetu 5| 35] (WG.213a; HK.435a) 
abhinirvrtti-hetu AE #2 AY (WG.103a; HK.837a) 


Now, since his Siddhi references here, 1.e., #2504 and #2507, are clear, LVP’s renderings 
might be an accidental error, we therefore adjust the renderings to the general usage 
in CWSL and in LVP’s translation: aksepaka(-hetu) = gianyin #£5|; Gvahaka(-hetu) 
= yinfa 5 | &. 
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2. Bringing-forth cause (abhinirvrtti[-hetu]), shenggi “EE, #2505. 
3. Inducing cause (a@vahaka[-hetu]), yinfa 5| #8, #2507. <119> 


There are (#2614) the two kinds of causes mentioned here, the cause, which must be 
the projecting cause (Gksepaka-hetu, yin 5|), and the cause, which is the gener- 
ative cause (janaka-hetu, sheng ) or bringing-forth cause (abhinirvrtti-hetu). 


The expression yinsheng 5| (#0475 and #0479) occurs at #1189, in order to char- 
acterize the action of condition qua immediate antecedent (samanantara-pratyaya), 
which “opens-directs’. By translating “bringing forth’ (avah), one is not far from 
the meaning. 


can 38 = ucchesa, AKB ii, F 121, where “a remainder of the fruit of retribution as 
life-force” is thus designated. — There is also paribhukta, Vyutpatti, 130, 35, the 
fruit that has already been enjoyed. 


© — Asanga’s Samgraha (T.31.1594.0135b2). 


Asvabhava (T.31.1598.0389c). — (1) The external seeds (bijas), in regard to the sprout 
(ankura), 1.e., the near fruit, are the generative cause; in regard to the stem, branches, 
etc., 1.e., the distant fruits, they are the projecting cause. (2) The store-cognition (Glaya- 
vijnana (i.e., the internal seeds), in regard to name-and-matter (ndma-ripa), 1s 
the generative cause; in regard to the sixfold sense-sphere (sad-dyatana) and the 
other members of dependent origination (pratitya-samutpdada), it is the projecting 
cause. 


Kuiji, Shuji (7-43.1830.0312a12) cites a text by Asvabhava which differs: ““(1) The inter- 
nal seeds, insofar as they engender the actual cognition (vijfidna), 1.e., the near fruit, 
are the generative cause; in regard to name-and-matter, etc., they are the project- 
ing cause. (2) The external seeds ...”’ as before. 


Vasubandhu (T.31.1597.0330a20). 


1. The internal seeds engender the “principal” (“direct’”’, zheng iE) fruit: they 
are the generative cause. They project the supplementary fruit: they are the pro- 
jecting cause. 


2. The present seeds engender the present body, the sixfold sense-sphere, etc.: 
they are the generative cause. They project what remains after death, the corpse 
[—on the corpse, see #0566; #0995, #2475—]: they are the projecting cause. 


3. Inthe same way, the external seeds engender the plant in its entire develop- 
ment and project the rotten wood. 
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If the projecting causes were lacking, the body would disappear all of a sudden 
and all at once at death, just as this is the case for the body of illusory beings 
(AKB iti, F 30—31). 


The bow and the arrow. 


YBh, juan 10, ignorance (avidyd) projects, thirst (trsnad) generates (see #2614). 


C.B.C.3. Internal and external seeds (bijas) 


#0483 


#0484 


#0485 


C.B.D. 


#0487 


#0488 


#0491 


The internal seeds (bijas Wf), which are primordial or brought forth by per- 
fuming, must be perfumed in order (to be engendered and made to grow,) and 
to engender immediately the fruit (#i8é4 ). They are, by nature, the condi- 
tion qua cause (hetu-pratyaya) of the fruit. 


As for the external seeds (4}#), sometimes they are perfumed, sometimes not.”” 
[They are actual dharmas, not “powers” (Sakti) or seeds in the proper sense of 
the word.] They are not the condition qua cause <120> but the condition qua 
dominance (adhipati-pratyaya) of the fruit which they bring forth. 


The condition qua cause of this fruit is certainly the internal seed: the fruit of 
the seeds, just as the entire receptacle-world, is in reality the fruit (engendered 
from) internal seeds of the “non-personal” category (4£49#%), as we will explain 
below #0547-#0559. 


What is perfumed and that which perfumes 


[In other terms, (1) that in which the seeds (bijas) can be brought forth or 
nourished, (2) that which brings forth or nourishes the seeds. | 


In dependence on what characteristics or meanings (#¢) can we speak of per- 
fuming (#2)? — | 

We speak of perfuming (vasanad #4), 1.e., bringing forth and nourishing (4 f=) 
seeds, when (four characteristics of) “what is perfumed” (fit =) and of “that 
which perfumes” (#234; see #0432) are fulfilled. 


a. What is perfumed (f=) must have four characteristics (or meanings (#&)): 
{2/23v.} 


27 Kuiji, Shuji (T.43.1830.0312b18) quotes the Samgraha of Asvabhava (T.31.1598.0387-88): 
“Sesame (atimuktata, tila), etc., grows out of the manure; the manure does not perfume 
the sesame, it does not arise-cease with the sesame ... . But when the flowers perfume 
the sesame seeds, they arise-cease with the sesame seeds ...” (see #0504). 


#0493 


#0494 


#0495 
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1. What is perfumed endures (dsthita-svabhava EX(%'t):2 


If a dharma, from beginning to end (48%), continues as a same type in a series 
(—*8 7848) and holds (§2##) the “perfume” (vasand '54,)—then it is perfumed 
(7a Fr). 

This definition excludes the evolving cognitions (pravrtti-vijAdnas #43%) and 
the mental factors (caittas) (Sautrantika), sound (#), (wind (J#\),) etc., which 
are not, by nature, this “permanence” (or “endurance”) (#£{£) [i.e., no matter 
(rapa) in the realm of immateriality (arupya-dhatu), no evolving cognition 
during the attainment of non-ideation]—hence they are not perfumed (JEFF 
FR). 

2. What is perfumed is non-defined (avydkrta-svabhdva #€#2'¢): 


If an even (4%) dharma is not incompatible (aviruddha #4: 1.e., which does 
not contradict either good or bad) and receives the “perfume” (gE 4 A)— 
then it is perfumed. 


This definition excludes the power of what is good or of what is bad (#24347), 
i.e., what is too intense (5##%) to being imprinted (4% 7444)—hence they are 
not perfumed. | 

Consequently, this definition excludes the eighth cognition of the tathdgata 
(40138) which is immaculate (7+) due to mirror-knowledge (Gdar§a-jridna) (see 
#3265), and which only carries along the formerly acquired seeds (bijas) (77 & ff) 
but does not undergo new perfuming (JF #73234), [does not receive new seeds]. 


3. What is perfumed is perfumable (bhdvya-svabhava ?; 1] B47): 


_ If a dharma is autonomous (svatantra — 4), not firm (82%) like a stone (44) and 


(receives the traces (8252 4 5a)—then it is perfumed).”” 


This definition excludes the mental factors (caittas (fit) that depend on the 
mind (citta); {2/24r.} it excludes the unconditioned factors (asamskrta #& 4s) (that 


778 According to Vyutpatti, 98, 8. 

279 Editors: Kuiji, Shuji (T.43.1830.0313a22), comments (translation: Alexander Mayer): 
Compare, on the one hand, such a dharma, which is dominant, itself autono-. 
mous and without depending on another (GAA EMBRACE. FER HHE), with, 
on the other hand, [another dharma], which is not solid, itself insubstantial and 
easily receives perfuming (PEFER A. Heseleiit. 4) 37), unlike a stone, etc., 
[the latter dharma] is perfumable (JF 404 $32 5) & @). If something is not solid, 
and is insubstantial, it can hold bijas (@7*ES. Ahesitt. al). What is 
solid is otherwise (HX 2% 74). 


#0496 


#0497 


#0499 


#0501 


#0502 
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are “firm or immutable” (2£#*)—hence they are not perfumed). <121> 


4. What is perfumed is in close relationship (samsrsta ? £414) with that which 
perfumes (4222): 


If a dharma is simultaneous with the perfuming (#24), is sharing (the same 
time and) the same place (|fl Fla] #), and is neither identical (£)) with the 
perfuming nor separate (#£) from the perfuming—then it is perfumed (ft =). 


This definition excludes (#) another individual ({t}4), as well as the prior or 
later moment (##f), (because there is no close relationship [with that which 
perfumes] (4£41143))—hence they are not perfumed (JEff #). 


Only the eighth cognition (vijfidna), 1.e., when it is retribution (vipdka) (#2 24a) 
(40740), presents these four characteristics (743) and (is thus perfumable (F/7é 
Ff #)), but not the five mental factors (Ait) of the eighth (#0581) and the evolv- 
ing cognitions (pravrtti-vijndnas). 

b. “That which perfumes” or “perfuming” (#é #4) must have four character- 
istics (or meanings (#§)): 

1. That which perfumes arises and ceases (sa-utpdda-nirodha F £ x): 


If a dharma is not permanent (anitya JE), is provided with activity ({F FA) 
consisting in bringing forth and nourishing (4 £2) a seed (or trace) (bija #34) 
—then it is perfuming (74286). 


This definition excludes (#£) the unconditioned factors (#44) that are always 
identical (or immutable) (#775) and cannot (have the activity of) bringing 
forth and nourishing (44 £ FA )—hence they are not perfuming (429EfE=)). 


2. That which perfumes has eminent activity (adhimdtra-kriyd }B§ FA): {24v.} 


If a dharma arises and ceases (4), has great power (to increase and grow 
(77484 )), and induces (#251) “perfume” (or traces) (vasand 4 %)—then it is 
perfuming (bhdvand fié®4, see #0432). 


This definition excludes (#£) the eighth cognition (1.e., the retribution-mind and 
its mental factors [234.0.)Ft]) and all other dharmas the power (4477) of which 
is weak (#4) (Le., the part of cognition which is image [i.e., nimitta-bhdga)]; 
all the six cognitions when they are “arisen from retribution” [vipadkaja] and 


80 ~=This eminent action differentiates the dharmas in question: (1) ripas (matter) (that 
are image-part [nimitta-bhaga]), which are not the action of “taking an object”, 
(2) minds that are generated spontaneously (svarasena), which take an object only in 
a weak way (Kuiji, Shuji 3A/ 22r.-v. [T.43.1830.0313c25]). 


#0503 


#0504 


#0505 
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are non-defined [avyakrta])—hence they are not perfuming. 
3. That which perfumes increases and decreases (37 jk): 


If a dharma has eminent activity (#4), is able to increase and decrease (4 #4 
By ya), and plants (4#4H)*! the vasana (“perfume” '34)—then it is perfuming 
(AE B).7°2 

This definition excludes (#£) the perfectly good dharmas (|B)#s#227&) of the “fruit 
of the buddha” for these dharmas do not increase and do not decrease—hence 
they are not perfuming. If these dharmas were perfuming (#24), 1.e., bringing 
forth or nourishing the seeds (bias), then the four knowledges of the buddha 
(#3262) <122> would not be perfect (paripurna |B) #4), it would be possible to 
(successively (#i/{#) perfect the fruit of the buddha, which would then be of 
different grades, i.e., superior and inferior (f4)). 


4. That which perfumes is in close relationship (#14) with what is perfumed 
(and evolves (##) along with it) (B24 AR EA ANA ms): 


Same explanation as above, #0496: 


(If a dharma is simultaneous (£2) with what is perfumed—sharing the same place 
and time (f] A] /az)—and is neither identical with what is perfumed nor sep- 
arate (4. El] 7.) from what is perfumed—then it is perfuming (#22). 


This definition excludes another individual ({t#&), as well as the prior or later 
moment (Ah Hii), because there is no close relationship (#4114 #¢)—hence 
they are not perfuming (f22).) 


Only the seven evolving cognitions (pravrtti-vijndnas 45%), with thetr mental 
factors (LAT), have an eminent activity (/%34F§) and are capable of increase and 
decrease (39 ji). Having these four characteristics (#§), they are “that which 
perfumes” or “perfuming” (#E=%). 


There is perfuming (bhavand; xunxi # &) when the cognition (vijfidna) that 
perfumes (= the seeing-part [darsana-bhdga] of one of the seven cognitions) 
(#34) arises and ceases at the same time as the cognition that is perfumed (Fit 
=) (= the awareness-part [samvitti-bhaga] of the eighth cognition). Indeed, at 
this moment, seeds (bijas) (= vasanda) arise or grow (44%) in the perfumed cog- 


81 shezhi #4448, envelop-plant. 

82 Cogitation (manas), up to the moment when it becomes pure (andsrava-avastha), grows 
and diminishes. The pure mind, in the period called causal (hetv-avastha) 1n contrast 
with the fruitional period (phala-avastha: fruit of buddha), increases and diminishes. 


#0508 


#0509 
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nition (Ft #2"4) in the manner in which the odor (2) of the flower arises in the 
sesame seed (E }#): flower and seed arise and cease at the same time (see #0483 
[fn.]). Hence the name “perfuming” (#74). 


c. Seeds (bijas) and actual dharmas. 


The perfuming cognition (f=) (Le., the seeing-part of an evolving cognition), 
etc., arises from the seeds; arising, it is a cause which in turn perfumes seeds. 


[Three dharmas are thus to be considered: (1) the seed that engenders, (2) the 
engendered “active” cognition, (3) the seed brought forth by the perfuming of 
the said cognition.] These three are, in order (&#), cause and fruit (A), and 
yet are simultaneous ({A fF). — This is just as when the wick (¢) engenders the 
flame (44) and when the flame engenders the incandescence (£2) of the wick; 
likewise, just as when the bundles of reeds (#38) mutually support one another. 
It is in accordance with reason to accept the simultaneity ({2F) of cause and 
fruit.28 <123> 


1. [a] That which perfumes engenders the seed; [b] the seed generates the 
actual (117) dharma: these two instances, in the nomenclature of the Little 
Vehicle, come down to the co-existent cause (sahabhit-hetu {274 RK) {2/25v.} gen- 
erating the fruit of human activity (purusa-kdra-phala +h). 


2. The earlier (fij) seed engenders the later ({%@) seed of the same kind: this 


is the homogeneous cause (sabhdga-hetu |&)*#) inducing the fruit of equal 


outflow (nisyanda-phala ii) (as the Great Vehicle—which does not accept 
that the actual dharma 1s a cause [hetu], 1.e., as sp ac cause, of an actual 
dharma—understands it). 


These two are “causation” (hetu-pratyayata Kix) (of a fruit (#2)): apart from 


these two kinds of generation (—{a] the actual engendering the seed [bija] and 


the seed engendering the actual; [b] the seed engendering the seed—), the other 
dharmas are not condition qua cause (hetu-pratyaya [A\&%). However, when [the 


283 This problem has already been encountered above, #0447. 


The comparison of the bundles of reeds (nada-kalapa), Samyutta, ii, 114, in regard to 
vinnadna and nadma-riipa: seyyatha dve nadakalapiyo afifiam afifiam nissaya tittheyum; 
Salistamba-siitra, in my Douze Causes, F 28; Madhyamaka-vriti, p. 561, n. 5. 

On the simultaneous, i.e., the simultaneous factors that are simultaneous causes (saha- 
bhi-hetu), AKB 1i, F 252—255. — The Sarvastivadin asserts the simultaneity of cause and 
result (the lamp and its light, the plant and its shadow, the three sticks that support 
one another); the Sautrantika denies it. 


284 AKB ii, F 248, 288. 
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dharmas other than these above] are given the name of condition qua cause— 
for example, the Samuccaya-vyakhyda [of Sthiramati] discussing the members of 
dependent origination (pratitya-samutpdda) (#2608)—[then the name] is given 
figuratively ((f2i). (On causality, see #0683-#0686). 


This is a summary exposition (fz) of the store-cognition (dlaya-vijnana) con- 
sidered as “endowed with all seeds” (sarva-bijaka —¥]*@). <124> 


256 C. Store-cognition (Glaya-vijnana) 


c.c. Mode of operation (akara) and object (alambana) (of the store-cognition) 


#0512 


#0514 


#0518 


C.A. General theory of the parts (bhdgas); #0530 
C.B. General theory of the object (a4lambana); #0547 


(1) What is the mode of operation (a@kdara {7#8), (2) what is the object (@lambana 
Fit&) of this cognition (jax), 1.e., the store-cognition (dlaya-vijfidna)? Vasubandhu 
answers (stanza 3ab, #0396): 
asamviditakopddi-sthana-vijnaptikam ca tat*®™ 

“{The store-cognition] has WHAT IS APPROPRIATED (upddi #4’3¢) and THE SITE 
(sthana fm) for its object; but this object, like the mode of operation (or COG- 
NIZING) (Gkdra = vijfiapti ¢) of the store-cognition (Glaya-vijfidna), REMAINS UN- 
RECOGNIZED (asamvidita 7. HJ £U, #0578).” 


La Vallée Poussin comments: 
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Akdra means “aspect”: here the meaning is “mode [of operation]”, “manner of 
being’’.”86 
By vijfidna ax, one should understand the substantial-part (svabhdavika-bhdga) of the 
vijndna: what our author [1.e., Xuanzang-Dharmap§la] calls awareness-part (sva- 
samvitti-bhdga). 
1. (COGNIZE (J) means) cognizing (vijfapti TF!) [or the “action of cognizing” 
(vijnapti-kriya**’)| which is the mode of operation (akara {+##) of the [alaya]- 
vijndna, for any vijfidna has cognizing as its mode of operation. 


[Vijnapti is what is called the seeing-part (darsana-bhdaga §47), “the part of 
the cognition that is seeing”. ] 


2. [The object (aGlambana Fix) of the store-cognition is twofold: 


285 The stanza (karika) has liao { , which stands for liaobie J %'| = vijfiapti; it has chu fix, 
which stands for chusuo kk Ft = sthdna (site). 

See Sthiramati’s commentary, Lévi, Trentaine, F 19. 

86 Editors: Throughout his Siddhi, LVP translates akara mostly as “aspect’’, but then also 
occasionally qualifies its meaning, as, for example, here and below at #0535. Based on 
this, we will mainly be using “mode of operation” for akara. 

87 Our author attributes an action of cognizing” (vijfapti-kriya) to vijidna. But everyone 
knows that there is no thing here that thinks. Nevertheless, here there is a real entity 
(dravya) which exists because it cognizes, which has its essence in the action of cog- 
nizing. — Whatever one may be, one is Cartesian and Aristotelian despite oneself. 


#0521 


#0522 
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a. site (sthana i); 

b. what is appropriated (upddi #4*%).] 
a. By SITE (jg), 1.e., a place (git), we should understand the receptacle world 
(bhajana-loka 25+ fal),78* because it is the site that supports living beings (sam- 
nisraya Fir fk). 
b. What is appropriated (#452) is twofold: 

i. seeds (bijas f£+); 

li. body endowed with faculties (sendriyaka-kaya ®t &). 


[These two are called “what is appropriated” (upddi) because they are updatta 
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(“made one’s own”, “appropriated’’, #0561) by the store-cognition (Glaya-vijnidna 
aa), <125> embraced (parigrah +, “incorporated’’) into itself (#8), sharing 
its good or bad destiny (or its tranquillity and dangers) (eka-yoga-ksema f@).] 
i. By “seeds” (fi), we understand three kinds of traces (vasana #54): 


a. traces in terms of image (nimitta-vdsanda *4); 
b. traces in terms of name (ndma-vdasana %); 
c. traces in terms of figurating (vikalpa-vdsand 5} ¥!)).?° {2/26r.} 


li. Body endowed with faculties = the five material sense-faculties (ripindriya 
#4 ta4&) and the bases of the sense-faculties (adhisthana) (#8 (k)kz). 


(Both, i.e., what is appropriated (upddi) and the site (sthana), are the [cognitive] 
object (FiT&).) 


c.c.A. General theory of the parts (bhagas)”° 


A.l. Two parts (bhdagas); #0530 


88 Compare the definition of the dependent (paratantra), Sutradlamkara, xi, 40 (pada, artha, 
deha); Lankdavatara, 130, 9, deha, bhoga, pratistha; Madhyamakavatara, 194.a 

289 See #2235, #2794; compare the five vastus in the Lankdvatara, p. 224: [(1) name (naman), 
(2) image (nimitta), (3) figurating (vikalpa), (4) correct knowledge (samyag-jndna), 
(5) suchness (tathata)]. 

290 See #0027. — As we shall see in the verse (sloka) cited on Siddhi F 129 under b.,, amSa is 
used as an equivalent for bhdga (part). 
Our author, 1.e., Xuanzang, has certainly read the Buddhabhimi-Sastra (T.26.1530.0303b). 
— In regard to the parts (bhdgas) of pure knowledge and of knowledge without con- 
ceptual figurating (avikalpaka), see #2918, Kuiji, commentary on the VimSatikd, 4/27r. 
(Weishi ershi lun shuji, T.43.1834.1007c). 


#0526 
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A.2. Three parts; #0535 
A.3. Four parts; #0539 
A.4. Three parts, two parts, one part; #0543 


The store-cognition (Glaya-vijnana br] #8 Af k)—in its “intrinsic substance” (sva- 
bhava | #3, Le., in its awareness-part [svasamvitti-bhdga #47], which is a real 
entity [dravya], #0536)—arises by the power of causes and conditions (Kl#«7)). 
Arising, it has a twofold “objective” development (parindma #*): 


1. it develops (#*), internally (= as internal “object’”), as seeds (bias *#) and 
as the body endowed with faculties (@#& #), 

2. it develops (#), externally ((= as external “object’’)), as the receptacle 
world (#8). 


These diverse dharmas—developed from within itself [1.e., the store-cogni- 
tion] (Fir *)—are its “image’’-part (nimitta-bhaga *47}). In this image-part, the 
store-cognition finds its object (4lambana & Fit#), (based on which its mode 
of operation (kara {7 tH) arises (jE)). 

[COGNIZING (vijfiapti J) in stanza 3a means that,] due to the object, (the store- 
cognition that is retribution (vipdka) (#2 247%)) has an activity of cognizing 
(vijfiapti-kriyad YS %'|/FA) with regard to its object (7 EB Fit#&). This activity of cog- 
nizing (J %!| A) is the “seeing’’-part (darsana-bhdaga §4}) of the store-cognition. 


c.c.A.1. Two parts (bhagas) 


#0530 Each impure cognition (vijfidna), as soon as it arises (1.e., aS soon as its intrin- 


sic substance [svabhdva E ##] arises), appears ({l\... #4) as two characteristics 
(laksana ¥*§): 


1. as object of cognition (alambana Fit#&); 
2. as subject of cognition (salambana §é%R).”' <126> {2/26v.} 


21 To the suoyuan Fitz is opposed the nengyuan EK. — Alambana is certain. I do not 
dare to create the word Glambaka, and I am certain as to rendering mind by the ex- 
pression salambana or salamba = sarammana = sappaccaya. See the Abhidharma texts, 
AKB u1, F 177; vii, F 39; also, Madhyamaka-vrtti, 84 (citing the Agama); Katha-vatthu, 
1x, 3-7; Vibhanga, 428; Dhamma-sangani, 1185, 1508. 

For suoyuan, nengyuan, AKB has suoxing F{T, nengxing #ée{T, translated into Tibetan 
by the equivalents of grah. — grahya = prameya = alambana = artha; grahaka = pramana 
= salambana = citta-caitta. 


#0531 
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In the same way, the “associates” of cognition (samprayuktas *8/@1&, or mental 
factors). 


1. As for (this characteristic of the) object (Ait), it is the part (bhaga) of vijnana 
that is called image-part (nimitta-bhdga 44>), the vijfidna which is image. 


2. As for (this characteristic of the) subject (fE%), it is the part of vijidna 
that is called seeing-part (darsana-bhaga 54+), the vijidna which is seeing. 


La Vallée Poussin comments: 


a. Majjhima, i, 100. — Seeing one’s mukha-nimitta, 1.e., the image of one’s face in 
the mirror. 


Majjhima, iii, 225. — Cognition (vijfidna) is distracted (viksipta), diffused (visrta), 
when, having seen color by means of the eye, having heard sound by means of the 
ear ..., it pursues (anusdrin) the image (nimitta) of the color, the sound ... . 


Majjhima, i, 119, the images (nimittas) are the good or bad “ideas” whereby one 
chases away the ones with the others. . 


For another meaning of nimitta [1.e., “marks’’], see #0607. 


b. In the practices of concentration, the image (nimitta) is not, as Childers under- 
stands, the “sign” that the concentration has been obtained, but it is the image that 
the practitioner sees as soon as the concentration is obtained, “when the colored 
circle is seen equally well with the eyes open and shut’. — Visuddhimagga, p. 123. 


1. If the mind and mental factors (citta or vijfiidna, and caittas) did not have, 
in themselves, the characteristic (#4) of “object” of cognition (FiT#), they would 
not be directed (Glamb fE%) at the object that is specific to them (& Fr#52), or 
else, they would indistinctly be directed at all objects: with their specific object 
(4) just as with the other objects (#%), and with the other objects just as with 
their specific object. 


2. If the mind and mental factors did not have, in themselves, the character- 
istic (FH) of “subject” of cognition (fE#), they would not be directed (FE) at 
anything whatsoever, they would not take an object, they would not cognize, 
just as space (iit 2), etc., does not cognize. Or else, we would end up [absurdly] 
saying that space, etc., also takes an object and cognizes. 


#0532 Thus, the mind and mental factors certainly have two parts or aspects (#4): 


a. image-part (nimitta-bhdga #447); 
b. seeing-part (darsana-bhdga 54+). 
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As the Ghanavyitha says (T.16.0681.0731¢24): 
Everything is merely cognition (77); the object of cognition (Fir#) 
<127> does not exist. 


The subject-part (fE#4}) and the object-part (Fit45>) evolve (#4), how- 
ever, by themselves. {2/27r.} 


La Vallée Poussin comments: 


With slight variations in T.16.0682.0757a14. — It is not too difficult to reconstruct one 
verse (Sloka): 


vedaka-matrakam sarvam vedyam jatu na vidyate | 
vedaka-vedya-bhdgau tu pravartete svayam prthak || 


Or else: bodhaka-matrakam ... . 
Kuiyji, Shuji (3A/44r.4; T.43.1830.0318b03): 


The first two quarter-verses (pddas) say that the mind, which is internal, exists; 
that the object, which is external, does not exist. The last two quarter-verses 
say that the mind is two parts (bhdgas): seeing (darsana) and image (nimitta). 
These are svayambhi, i.e., existing by themselves: because they are generated 
by the complex of their causes without depending on a thing that is external 
to the mind .... 


C.C.A.2. Three parts (bhagas) 


#0535 


1. If one would assume—with the early schools of Buddhism—that cognition 
(vijfiana) has, for its “condition qua object” (G@lambana-pratyaya), a thing (artha) 
(or object (Fir2x4%)) that is external to it (or apart from vijfidna (BER)), this is 
established on the following definitions: 


i. the external thing (4}3%) is the object (Glambana Fit#k) of cognition; 

li. the internal image (which is our image-part [nimitta-bhdga *44+]) is the 
mode of operation (akdra {7*#) of cognition; 

iii. the seeing, 1.e., that which sees (which is our seeing-part [darsana-bhdga 
5i4}]) is the cognition itself, a real entity (dravya 3): for seeing is the intrinsic 
substance (§ #248) of mind and mental factors (citta-caitta). 


In this tenet: 


a. the mind and mental factors, in other words, the cognition and its associates 
(samprayukta), have the same ([z]) “basis” (@sraya Fit 4#<): for they both have the 
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same moment of the faculty (indriya, 1.e., sense-faculty of the eye, etc., mental 
sense-faculty) as their basis. 


b. They have the same object (%&), for they both have the same moment of ex- 
ternal blue as their object. 


c. They have a similar (*8{/.) mode of operation (akara {+ #8), for they all have 
the mode of operation of blue; but they are not the same mode of operation. 


d. The associated dharmas—each is a real entity (dravya), a thing (3+)—are 
undoubtedly “equal in number” (#=) (i.e., one cognition [vijfidna], one sen- 
sation [vedand], etc., at one time), but their characteristic (laksana *9) is differ- 
ent (48), in view of the fact that their modality (xiang #8 = xiangzhuang #H8itK) 
is distinct (= in view of the fact that the operations of cognition [i] and of its 
associates, such as ideation, sensation [4778], etc., are distinct [4 5!]]). <128> 


La Vallée Poussin comments: 
According to AKB ii, F 177, 267, Samghabhadra, Shun zhengli lun (7.29.1562.0394c): 
The mind and mental factors are called: 


1. “having a basis” (sasraya), because they depend on the sense-faculties 
(indriyas) (see #1120); 


2. “having an object” (salambana), because they seize their object (visaya- 
grahana); 


3. “having a mode of operation” (sadkdra) because they take on [akarana] a 
mode [of operation] [prakdra] according to the object;*” 


4. “associated” [samprayukta], 1.e., “equivalent and united”, because they are 
“equivalent” (sama) and not non-united (yukta). 


How are they equal? 


By way of five equivalances (samata): (1) basis (aSraya), (2) object (Glambana), 
(3) mode of operation (akdra), (4) time (kala), (5) {number of] of real entities 
(dravya). This last equivalence consists of the fact that, at a given moment, 
only one mind (citta) can arise; one mental factor (caitta) of each type (Le., 
sensation [vedand], etc.) is associated with this single mind: in the group of 
associates, there is one real entity or thing of each type. 


2 Editors: LVP translates here: “ayant un aspect (sakara) parce qu’ils prennent forme 
d’apres l objet’. See footnote at AKB n1, F 177: “WOG141.29-142.6: sakarah tasyaiv’ 
alambanasya prakarena akaranat ...’’. 
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In his commentary on the VimSatika (1/14v.), Kuiji criticizes this definition; our text 
corrects this definition. — It is clear that the words sama, samatda, do not have the 
same meaning when it is a question (1) of basis (@sraya), of object (@lambana), of 
time (kala), on the one hand, and (2) of mode of operation (akara) and of real entity 
(dravya), on the other hand. The first are identical; [as for the second,] the mode 
of operation is similar; the real entity is distinct. 


On the associated ones (samprayuktas), #0581 and #0891 (Asvabhava, Samgraha- 
upanibandhana, T.311598.0389c). 


#0536 2. But when we recognize that things (or objects) (artha, visaya) (Fr 3#=4) 
external to (or separate from) the mind do not exist, other definitions are nec- 
essary: 


a. the image-part (nimitta-bhdga *44}) is the object (alambana fit#&) of cog- 
nition (vijidna); 

b. the seeing-part (darsana-bhaga 54+) is the mode of operation (akara {7 74) 
of cognition. 


[On the one hand, the blue image; on the other hand, the action of cognizing 
(vijnapti) that sees the blue image. ] 


But these two parts (bhdgas) must have a basis (@Sraya Ft tk): 


c. there exists what is called the “thing” (dravya 3) which is the basis and the 
intrinsic nature (svabhdva & #&) of the first two parts, and is called awareness- 
part (svasamvitti-bhaga 4 #47), 1.e., the part which is “awareness’”’. 


_If this part that cognizes the seeing-part were lacking, one would not remem- 
ber (Ei f=) mind and mental factors, just as one certainly does not remember the 
images (or objects) (3%) that one has never experienced (#). 


[If one remembers that one has seen blue, then the cognition that one has seized 
blue has, in turn, been cognized. Thus, there is: (a) the blue image, 1.e., the image- 
part, (b) the seeing of the blue, 1.e., seeing-part, (c) cognition that one sees the 
blue, 1.e., awareness-part. ] 


i. Mind (ts) and mental factors (:()/it) have the same (faculties as) basis ([Al Fit 
(RAR). {2/27v.} 
ii. They have a similar object (Fit), but not the same object: for cognition 


(vijndna) <129> seizes the blue image as blue, sensation (vedan@) seizes it as 
pleasant, etc. 
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ili. They have a distinct mode of operation ({7#): for the activity (kriyd fF FA) 
of cognition is to cognize (vijnapti J %!|); the activity of sensation is to feel 
(4AM), ete. 


iv. The “things” (3%) in question (i.e., cognition and its associates) are un- 
doubtedly “equal in number” (#43) (one cognition, one sensation, etc.), never- 
theless, their mode of operation (xiang #4 = xingxiang {T*#8 = akara) is differ- 
ent: for the “substances” (ti #8 = tixiang #648) of cognition (#), of sensation (42), 
etc., are distinct. | 


La Vallée Poussin comments: 


1. According to the Sarvastivadins, the mind does not cognize itself. A moment 
of mind is cognized by the moment that follows. (See #0364.) 


This problem is discussed in the Jidna-prasthana and in the Vibhdsd, T.27.1545.0042c: 
“Does one knowledge (jfidna) cognize all dharmas?”; AKB vii, F 45 and note. (The 
Vibhasa mentions the opinion of the Mahasamghikas, Dharmaguptakas, Mahi- 
§asakas, Westerners, Vatsiputriyas: for information on which see Vasumitra, Treatise 
on the Sects [Yibu zonglun lun, T.49.2031]: Mahasamghikas, thesis 10a, and Kuiji, 
Shuji 2B/52,? takes advantage). — Kathda-vatthu, v. 9, xvi, 4. 


On “awareness”, svasamvitti, svasamvedana, see AKB 1v, F 49; Bodhicarydavatara- 
pancika, 1x, 18, 24, Madhyamaka-vrtti, p. 62, 63, etc. [The indications contained 
in these last two texts are summarized and explained by Keith, Buddhist Philoso- 
phy, p. 250: knife, lamp, eye, memory. ] 


Above all, Madhyamakavatara, Tibetan version, pp. 166-170, transl. Muséon, 1910: 
349. — Th. Stcherbatski, Théorie de la connaissance, 1926: 165-170. 


2. The comparisons of the knife and of the finger-tip, Ratnaciida-pariprccha 
(Madhyamaka-yrtti, p. 62, Burnouf, Introduction, p. 561) [same doctrine of the in- 
visible mind, etc.,.Kasyapa-parivarta, Staél-Holstein, p. 144]. - Buddhaghosa ex- 
plains: agga means koti, e.g., in the phrase: “He would touch his finger-tip with his 
finger-tip” (Sumangala-vildsini, i, p. 235). — Tatparya-tika, pp. 255, 466; Sloka- 
varttika, p. 228, and other treatises cited by Jacob, Third Handful, Bombay, 1911: 3; 
especially the verse (sloka) (Prakarana-pajfcika, p. 63; Nydya-kanika, p. 268) in 
which we are directly interested: 


angulyagram yathatmadnam natmand sprastum arhati | 


3 As for the Buddha’s knowledge, see Vasumitra, Treatise on the Sects (Yibu zonglun lun, 
T.49.2031): Mahasamghikas, thesis 10 and Kuiji, Shuji 2B/ 53r.-v. 
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svam§ena jfianam apy evam natmanam jiiatum arhati || 


Just as the finger-tip does not touch itself, so the knowledge (jfidna) does not 
cognize itself by a part of itself. 


According to this, we ought to be speaking not of the bhdgas but of the amSas of 


vijnana. 


3. 


The Buddhabhimi-sastra (T.26.1530.0303a) cites the Pramana-samuccaya: 


The mind and mental factors are called “evident” (pratyaksa) because they 
<130> cognize themselves (lit.: because they realize [saksatkar] their “nature’’). 
Otherwise, we would not remember the mind and mental factors, in the same 
way that we do not remember what we have not seen. ... Thus, the mind and 
mental factors illumine and cognize (zhaozhi 1&4l]) themselves. 


[Opponent:] — But things do not function like that in the world: the knife does 
not cut itself, the finger-tip does not touch the finger-tip. 


[Reply:] — But do we not know that the lamp illumines itself [Bodhicarya- 
avatara-panjikd, ix, 18]? 


[Opponent:] — How do you know that the lamp illumines itself? ... 


[Reply:] — If it did not illumine itself, it would be enveloped in darkness (tamasa 
avrtah). 


[Opponent:] — But the lamp is not darkness. Why should it illumine itself? 


[Reply:] — The pitcher and the garment are not darkness by nature; however, 
when they are not illumined by the lamp, they are enveloped in darkness and 
do not appear. They appear when the lamp illumines them. The lamp drives 
away the darkness and makes them appear: this is what is called “illumining”. 
The same for the lamp: it has as its nature to expel darkness, when it arises, 
and to make itself appear: this is what is called “illumining”’. 


The mind and mental factors, strong or weak, have this twofold action, (1) ex- 
ternally, to seize an object, (2) internally, to “realize” themselves (to be aware). 
Like the lamp that is able to illumine that which is “other”, it is also able to 
illumine itself. — It is not like the knife ... . 


Similarly Nyayabindutika-tippani, p. 32. 
4. Tatparya-tikd, Viz. S.S., p. 466. 


[Opponent:] — Just as the finger-tip is not touched by the finger-tip, just so a 
“knowledge”’ (jfidna) 1s not seized (grhyate) by this very knowledge. 
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[Reply:] — We are not saying that the seizing (grhiti) of the object (artha) by 
the knowledge is itself seized. Indeed, this seizing is not an object of action 
(ndsyah karmabhavah): in order for it to be object of action, it would be 
necessary that the seizing of the seizing would generate a fruit different from 
the seizing itself. This is not the case: when we say that the seizing is seized 
(that the knowledge is known), we mean that the seizing is, by itself, evident 
(Avirbhita-svabhava). If it were not manifest, the objects too would not mani- 
fest: the manifestation of the objects depends on the manifest characteristic 
of knowledge (yadi vaisd na prakaSeta nartha api praka§eran | tat-prakasad- 
hina-prakasa hi te). 

In other words, it is said that there 1s svasamvedana, svasamvitti: not that a 
dharma is seizing itself, but because the mind is, by itself, luminous, mani- 
fest, aware: bodhasya bodha-ripatayotpattir eva svaprakasakatvam. 


5. Dharmakirti: apratyaksopalambhasya nartha-drstih prasidhyati. Thus: svayam- 
vedanam tavad angikartavyam anyatha jagad-andhyam prasajyeta (Sarva-darsana, 
p. 15). 

#0537 3. When the mind and mental factors (that arise one by one (——-#)) are ex- 
amined in the light of reason (LA####(), one sees that each of them has three 
parts (bhdgas): 

a. One should distinguish: 

1. “that which is to be known” (prameya Ft =), 1.e., the image-part (nimitta- 
bhdga); 

i. the “means of knowledge” (#é) <131> or “action of knowledge” (pramana), 
which 1s the seeing-part (darsana-bhaga); 

iii. the “fruit of the means of knowledge” (#-%), which is the awareness-part 
(samvitti-bhaga) or “substantial’-part (svabhavika-bhaga).*™ 

b. The image-part and seeing-part (#4 &,) must also have their support (Fir tk) 
in a thing which is their “intrinsic substance” (svabhava #2). [It cannot be ac- 
cepted that the first two parts are “things” (dravya); for, if they were “things”, 
they would be external to the mind. | 

This is what the verse of the Pramdna-samuccaya teaches: 


The nimitta or internal image—appearing as if it were an external thing 
((.5278)—is the “object of the means of knowledge” (prameya Fr). 


24 For that which is to be cognized (prameya), etc., see Kuiji, cited below, #0540 (fn.). 
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That which seizes this image (f@4N48) and the awareness (svasamvitti 
Fae 

Is, respectively, the “means of knowledge” (pramdna #€=) and the “fruit 
of the means of knowledge” (pramdana-phala ®). 

The nature of these three is not differentiated. 


La Vallée Poussin comments: 


As G. Tucci has obligingly mentioned, the original of this verse (karika) has been 
preserved for us in the Nyaya-majijari by Jayanti Bhatta, Viz. S.S., 1, p. 72; 11, p. 540: 


1. 


yadabhdsam prameyam tat pramadna-phalate punah | 
grahakakarasamvittyos trayam natah prthak krtam || 


That which is to be cognized (prameya) is the aspect in which the vijndna 
appears. Vijfidna, insofar as it has the characteristic (or mode of operation) of 
“that which seizes” (grahaka-dkdara) and the awareness (samvitti), i.e., the aware 
cognition, are the “means of knowledge” (pramdna) and the “fruit of the means 
of knowledge” (pramdna-phala). These three [that is, prameya, pramdna and 
pramana-phala] are not separate from vijfdna. 


There is zizhengfen Az#47, literally svasamvitti-bhaga. Dignaga’s text, simply 


has samvitti. — Similarly in the verse: avibhdgo hi buddhyatma ... | grahya-grahaka- 
samvitti-bhedavan iva laksyate. — The fourth part (bhdga), with which we will be 
concerned, zheng zizheng fen #3 Asst = svasamvitti-samvitti-bhdga (awareness- 


knowing-part). 


2 


Pramana-samuccaya, cited in the Buddhabhiimi-S4astra (T.26.1530.0303b1 1): 


The mind (citta) and mental factors (caitta-dharmas) have three parts (bhagas): 

the first, grahya-bhaga (Fr HX4+) (“that which is seized’’); the second, grahaka- 

bhaga (#2847), (“that which seizes”); the third, svasamvitti-bhdga (#47) 

(“awareness”). These three parts (bhdgas) are neither one nor other (tattva- 

anyatva). The first is that which is to be cognized (prameya Fit #2); the second, 
46 =. 


“means of knowledge” (pramdna #é=4); the third, the “fruit of the means of 
knowledge” (pramdna) (pramdna-phala & ®). 


The Buddha-bhumi continues: 


If one analyzes in a subtle way, we need four parts (bhdgas), that is, the three 
as above, and the fourth is the awareness-knowing[-part] (svasamvitti-samvitti 
28 285}) ... (cited by our author, #0539). The first two are external ... (cited 
by our author, #0540). <132> 
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c.c.A.3. Four parts (bhdgas) 


#0539 


#0540 


Finally, if the mind and mental factors are analyzed (vibhaj 47 §!|) in a subtle 
way (#H), we see that they have four parts (bhdgas <>), i.e., the three as explained 
above, and the fourth is the awareness-knowing-part (svasamvitti-samvitti-bhaga 
ao Aged). {2/28r.} 


La Vallée Poussin comments: 


The blue image, 1.e., the image-part (nimitta-bhdga), is the object (prameya) 
of seeing, 1.e., the seeing-part (darfana-bhaga), which is means of knowledge 
(pramana), “which sees the blue”. The fruit of this seeing is called awareness- 
[part] (svasamvitti), the “awareness that I see the blue”. The awareness[-part], which 
is the fruit of seeing, takes the seeing[-part] for its object; insofar as it takes 
an object, it must have a fruit which is called awareness-knowing[-part] (svasam- 
vitti-samvitti), the “knowing that I am aware that I see the blue’, which cognizes 
the awareness|[-part] as the awareness (samvitti) that cognizes the seeing[-part]. 


1. Ifa fourth part were lacking, by what would (the third part), i.e., aware- 
ness (svasamvitti) (#277), in its turn, be known (sam-vid 3)? Awareness (sva- 
samvitti), being a “part” (bhdga) of the mind (.1)4}), must be known, [just like 
the seeing(-part) (darSana) is known by the awareness(-part)]. 


2. Moreover, if a fourth part were lacking, what would be the fruit (£) of 
the awareness-part (Hi#t7>)? But the awareness-part—being the “means of 
bb 


knowledge” (pramdna #2 )—must have a fruit [of the means of knowledge] 
(pramana-phala). 


Someone might say: — The seeing-part (darsana §,4}) is the fruit of the third part. 


[Reply:] — That is impossible, [because if the seeing-part were its fruit, the 
seeing-part would always have to know the awareness-part (svasamvitti) by 
means of direct perception (pratyaksa), since (direct perception) would have 
to be its nature; but] the seeing-part (52.4>) is not always included in direct per- 
ception (JF ###). [Thus, the seeing-part (darsana) is not the fruit of the aware- 
ness-part. Thus, the latter has a fourth part for its fruit.] (From this it follows 
that the seeing-part does not know (#) the third part, because that which knows 
itself (3 & #8) must be direct perception (Fi).) 


Various kinds of “parts” (bhdga-vibhanga):””° 


> Everything up to #0543, with slight additions, is taken from the Buddhabhimi-Sastra, 
T.26.1530.0303b (which undoubtedly depends to a great extent on Dignaga). 
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Of these four parts (744+), the first two are “external” (4), [in that the vijiana 
as image, 1.e., Image-part (nimitta-bhaga), appears as if being external (4+), and 
the vijfidna as seeing, 1.e., seeing-part (darsana-bhdaga), is concerned with this 
pseudo-external]. The last two parts are internal (4). 


1. The first part, namely, the vijidna as image, is only the object of cognition 
(alambana Fx = object of the means of knowledge [prameya]); the other three 
are, in addition, also subject, 1.e., having-an-object (salambana = pramana). 
<133> 


2. The second part, namely, the vijfidna as seeing, has the first part for its 
object; it is sometimes “means of knowledge” (pramdana =), sometimes not 
“means of knowledge’; when it is means of knowledge, it is sometimes “means 
of knowledge” of direct perception (pratyaksa-pramana #5), sometimes “means 
of knowledge” of inference (anumana-pramana {t); [when it is “means of knowl- 
edge’, it has the third part (bhdga) as its “fruit of the means of knowledge” 
(pramana-phala)}. 


La Vallée Poussin comments: 
It is necessary to distinguish among the cognitions (vijfidnas): 


The second part (bhadga)—1.e., the seeing-part (darsana-bhaga)—of the store-cog- 
nition (Glaya-vijfidna) and of the five cognitions (vijfidnas) (1.e., eye, etc.) is—(1) [in 
terms of the store-cognition, directly cognizing its image (nimitta)], and, (2) in terms 
of the five cognitions, directly cognizing its image that proceeds from an arche- 
type (1.e., the image [nimitta] of the store-cognition)—always and solely direct per- 
ception (pratyaksa). 

The seeing-part (darsana-bhdaga) of cogitation (manas) is never “means of know]- 

edge” (pramana). 

The seeing-part (darsana-bhdga) of mental cognition (mano-vijnidana) 1s (1) direct 
perception (pratyaksa) or inference (anumdana) (cognizing smoke, inferring fire 
from smoke); (2) sometimes, it is not “means of knowledge” (pramdna) (cogniz- 


ing a second moon that is not generated by visual cognition; cognizing the past or 
the future which do not exist, etc.). 


Kuiji, commentary on the VimSatika (Weishi ershi lun shuji, 3/30r.; T.43.1834.0999a24): 


Before Asanga, two parts (bhdgas), 1.e., image (nimitta) and seeing (darSana), 
the latter being direct perception (pratyaksa 3A). 


After Asanga, it is Dignaga who distinguishes three parts (bhdgas), 1.e., image 
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(nimitta), seeing (darSana) and awareness (svasamvitti) which are direct percep- 
tion (pratyaksa). | 


Dharmapala distinguishes four parts (bhdgas): the last two, 1.e., awareness (sva- 

samvitti) and awareness-knowing (svasamvitti-samvitti), are direct perception 

(pratyaksa). 
3. The third part (bhadga), namely, the awareness-part (svasamvitti-bhaga), has 
the second, 1.e., the seeing-part (darsanabhdga), and the fourth, i.e., aware- 
ness-knowing-part (svasamvitti-samvitti-bhdga # 5 24>), for its object. [In both 
of these cases, it has the fourth as its fruit of the means of knowledge (pramana- 
phala).***| It is always direct perception (pratyaksa $432) since it realizes its very 
nature as vijnana. {2/28v.} 


4. The fourth part, namely, the awareness-knowing-part, does not have the 
second— because it would not serve any function (14 FA) since) it has already 
been taken as object by the third—for its object; it has only the third for its 
object and also for its “fruit of the means of knowledge”; it is always direct 
perception since it realizes its very nature. 


The mind and mental factors are thus constituted by an amalgamation (4X) 
of four parts, which are object (a4lambana Fit #) and subject (sdlamba FER); 
which form a closed circuit without committing the error <134> of infinite regres- 
sion (anavastha #£§3%4);?"" which are not identical (FFE), considering the diver- 


6 The second, having the third as its fruit, is itself “means of knowledge” (pramana). 


The third, directed at the second, having the fourth as its fruit, is “means of knowl- 
edge” (pramana), obviously; but, when it is directed at the fourth, what is its fruit? It 
is impossible that it is the fourth, because when it is directed at the second, the se- 
cond 1s not its fruit ... . Cintyam etat ... (Kuiji, Shuji 3A/51-52). 

7 Kui, Vimsatika (Weishi ershi lun shuji, 3/29r.; T.43.1834.0998c25). 
The measuring rod (foot, ten feet) is “means of knowledge” (pramdna); the cloth is 
“object of the means of knowledge” (prameya); knowing the measurements (number) 
is “fruit of the means of knowledge” (pramdana-phala). 


Likewise, when the mind and mental factors (citta-caittas) take dharmas for their object, 
we say they are four parts (bhdgas). — The seeing-part (darsana-bhdga) is “means of 
knowledge” (pramdna), the image-part (nimitta-bhaga) 1s “object of the means of knowl- 
edge” (prameya), the awareness[-part] (svasamvitti) is “fruit of the means of knowl- 
edge” (pramdna-phala). 

Likewise, when the awareness[-part] (svasamvitti) takes the seeing-part (darsana-bhdaga) 
for its object, the seeing-part is “object of the means of knowledge” (prameya), the 
awareness[-part] is “means of knowledge” (pramdna), the awareness-knowing[-part] 
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sity of their action; which are not separate (SE), considering the unity of their 
substance (svabhava); which, consequently, are four in number, without offend- 
ing against the doctrine of vijiapti-matrata (“EREE). 


#0541 This is why a verse in Ghanavyiha states: 


The mind of sentient beings is of two kinds, 1.e., internal and external. 
Being internal (4) and external (4), all parts (bhdgas) 


Are entangled (#2)? into “that which is seized” and “that which seizes” 
(FT HUAERX). The seeing[-part] (darsana) is of various kinds.”” 


#0542 This verse means to say: The nature of the mind of sentient beings*™ 1s consti- 
tuted by the amalgamation (fx) of two [kinds of] parts (bhagas). Whether 
internal or external, these parts are “entangled” (#244) into object and subject. 
The seeing[-part] (darsana 52) is varied: either means of knowledge (pramdna 
=) or not means-of-knowledge (JE), either direct perception (pratyaksa #i) 
{2/29r.} or inference (anumdna [{). (It has many different parts). Here, seeing 
(darSana) is to be understood as seeing-part (darsana-bhdaga 5.77). 


c.c.A.4. Three parts (bhdgas), two parts (bhdgas), one part (bhaga) 


#0543 The four parts (bhdgas) may be reduced to three parts (Dignaga, Pramdna- 


(svasamvitti-samvitti) 1s “fruit of the means of knowledge” (pramdna-phala). 


When the awareness-knowing|[-part] (svasamvitti-samvitti) takes the awareness|-part] 
(svasamvitti) for its object, the awareness[-part] is “object of the means of knowledge” 
(prameya), the svasamvitti-samvitti is “means of knowledge” (pramdna), and this same 
awareness|[-part] (svasamvitti) is “fruit of the means of knowledge” (pramdna-phala), 
because there is the action of the cognition turning back on itself (22%). 


When, by means of the third [part], one is directed to the fourth, the fourth is “object 
of the means of knowledge” (prameya), the third is “means of knowledge” (pramdna) 
and the fourth part (bhdga) is “fruit of the means of knowledge” (pramdana-phala), 
for there is “means of knowledge” turning back on itself. 

28 chanrao 422% or chanfu 484%. 


29 ~~ Buddhabhimi-Sa4stra, T.26.1530.0303. — I can find only one approximate version in 


T.16.0681.0735a and T.16.0682.0761b06: “All internal and external things, whatever is seen, 
are only one’s own mind (AW 9}—1)- Ft SLM AL»). The mind of sentient beings is of 
two kinds: (1) that which seizes (gradhaka) and (2) that which is seized (gradhya) (Alf 
Le PE REHM Re A A)”. 

300 “Sentient beings” (344): this does not refer to the mind without conceptual figurating 
(avikalpaka) which 1s not “bound”’. 


#0544 


C.C.B. 
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samuccaya), because the fourth may be included in the third, (i.e., the aware- 
ness-part (4 z847)): [their common nature is that of being “fruit of the means of 
knowledge” (pramana-phala)|. <135> 


Or they may be reduced to two (Ghanavyiha), because the last three are, in 
their nature, “taking an object” (salamba fe) and, consequently, can be includ- 
ed in the “part that 1s seeing’ (darsana-bhdga). By darsana (2) is meant “taking 
an object” (RE). 


Or they may be reduced to one, but not to the single part (bhaga) of Sthiramati 
(see Siddhi F 9) because, here, it is postulated that four parts make up only one 
part since their substance (#$) is not different (!)). As a verse in the Lanka- 
avatara (A fF {hll) states:2°! 


Because the mind (-[») is attached (#43) to itself, the mind develops or 
evolves as what appears as external things ({1\}-4). 


That which is seen in this way (4 Fit 5.) does not exist. Therefore, there 
is only mind (M£)()). 


Thus, in many places, it is said that there is only one mind (#£—()). This ex- 
pression “one mind” also includes the mental factors (caittas).°° {2/29v.} 


The mode of operation (akara {7#4) of vijnadna # is cognizing (vijnapti FT F!)); 
the vijnapti is the seeing-part (darsana-bhdaga 4}) of vijnana?” 


General theory of the object (alambana)*™ 


B.1. The object that appears as if being external, 1.e., the term “site” (sthdna) of 
the stanza (karika); #0547 

B.2. Internal object (1.e., what is appropriated [updadi]), which is twofold: seeds 
(bijas) and body endowed with sense-faculties (sendriyaka-kdaya); #0561 

B.3. Various problems; #0568 


%01 Chap. X, 101; Nanjio, p. 277: 
svacittabhinivesena cittam vai sampravartate | 
bahirdhda nasti vai dr§yam ato vai cittamatrakam || 
32 Kui, Shuji (3A/55r.-v.). 
3 Kuiyji, Shuji (3A/55v—5S8v.). 
304 See section #2468. 


2/2 C. Store-cognition (alaya-vijnana) 


C.C.B.1. The object that appears as if being external, i.e, the term “site” (sthana) 


#0547 


#0549 


#0551 


#0553 


of the stanza (karika)*” 


(As for the term SITE (J) (in stanza 3a), what is meant is that) the eighth cog- 
nition or “cognition that is retribution” (vipdka-vijidna #74), by the power 
of the “maturation” (paripdka #2477) of the common seeds (bijas) (sadhdrana- 
bijas +£*8f%), develops (parinamati #) as the appearance (-abhdsa) ({).) of the 
receptacle world (bhdjana-loka #3 t# [HIt8),°°° such as color (4), etc., that is to 
say, as the “fundamental material elements” (4; X#®) and as the “derivative 
material elements” (Fir # f).3” 


Although the vijidna of each sentient being develops in this way in its own 
distinct way (4 %!), nevertheless, the result of this development (fj #) is, (in 
terms of its characteristics (#4),) “common”, ie., it is similar (#4!) for all: this 
is what makes the receptacle world, (i.e., the site (Fi),) not being differentiated 
(4 #). This is just as when many lamps (x2) are <136> assembled together 
(dipa-samitha ‘)), the light (44) of each lamp is distinct, but the light of the col- 
lection of lamps is as if it were but one light. [The seeds of different sentient 
beings which contribute to the generation of the things that appear to all sen- 
tient beings are thus called “common seeds”: precisely, the common “common 
seeds’. ] 


Whose are the “cognitions that are retribution” (vipaka-vijnidanas) that develop 
or evolve as these characteristics (#8)? 


1. According to the Candragarbha-sitra, {the “cognitions that are retribution” 
are] the ones of all sentient beings. What are the reasons? For the sutra says: 


The world is generated all together by the dominant power (adhipati- 
bala 4 £77) of the actions (3¢) of all sentient beings.* 


2. Dharmapala refutes this opinion. — \f one would accept this opinion, one 
would have to think that then [1] the vijfidna of the buddhas ({#) and bodhi- 


305 #0396, #0512. 

306 Described in AKB iii, F 138. 

307 The fundamental material elements (mahda-bhita) and the derived material elements 
(bhautika), AKB i, F 21; ii, F 144, 314. 

308 This is the doctrine of AKB iii, F 156, 184; iv, F 187 (Morale Bouddhique, F 168); but 
the author has in mind a Great Vehicle sutra and the treatise (Sastra) called Fo shuo 
lishi apitan lun (6357 TE Be 23, translated by Paramartha (T.32.1644). 
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[nirmana], see #0568, #0570, #3379—) as this “dirty land” (ksetra) (#é#%-+.) here 
below; {2/30r.} and that then, conversely, [ii] the vijidna of the ordinary world- 
lings (prthagjanas #2) and lower sentient beings in general (1.e., the saints of 
the two vehicles and middling bodhisattvas) would “truly” develop as the pure 
excellent lands (### +) either of this universe (the “spiritual mountain” [|] 
or Grdhrakuta [“Vulture Peak’’], 1.e., of the universe that we inhabit [saha- 
loka-dhdatu]) or of other regions (Sukhavati [“Land of Bliss’], etc.). 


Moreover, can one believe that the saints (dryas #244) who, being weary with 
matter (rapa) (JARRE f), are reborn in the realm of immateriality (dripya- 
dhatu #£ 452) would, although reborn at the top, continue to develop their 
“cognition that is retribution” as (this impure land), that is, the lower realms 
(dhatus)? What would be the use? 


Therefore, the “cognition that is retribution” (vipdka-vijndna 247%) which de- 
velops or evolves (#45) as this realm (dhatu 5) is the “cognition that is ret- 
ribution” of sentient beings who presently inhabit this realm (dhdtu) (Ei/%) or 
who will be reborn there (#44). <#0555> It is true, the cited sitra speaks of 
“all” (—¥J) sentient beings, but it is directed at only a small part (74>) of the 
sentient beings, for it envisages only the sentient beings whose actions are 
“common” (3¢[=]) and whose “cognition that is retribution” develops together 
(£4) and in unison. 


But several objections or difficulties present themselves: 


a. If this were so, then, when the receptacle world (#3) is about to perish (42), 
no sentient being <137> will be living there any longer, and no sentient being 
would be born there: then whose is the “cognition that is retribution” that de- 
velops (#4) as this (realm (54)), ie., the receptacle world? 


b. Moreover, the ordinary worldlings (prthagjanas #4) who are weary (JK 
) with matter (€4) and who are born in the realm of immateriality (dripya- 
dhatu #452) have actually no material body (ripa-kdya f4): what would 
be the use for their “cognition that is retribution” to develop, in advance (#4), 
as a lower realm (dhdtu) (--.) [under the pretext that they must some day fall 
from the realm of immateriality and be reborn below]? {2/30v.} 


c. If one would presuppose, with the Mahasamghikas and other schools,*”° 
that the gods of the driipya [1.e., realm of immateriality] possess a material body, 


309 AKB, in, F 182. 
310 AKB vi, F 135-141. 


#0558 


#0559 


274 C. Store-cognition (alaya-vijnana) 


then there would be, between this material body (4) and the other recepta- 
cle world (#24025) of land and water, the difference of subtle and coarse (##4H 
ae keg ): the second could not serve as a support (samnisraya (4K #} or a basis 
[adhisthana]) for the first. Also, what advantage (#2) would there be for the 
vijndna, from on high, to develop as a receptacle below? 


3. Correct explanation. 


In fact, however, if a vijfidna develops as a receptacle (or land) (Fit +), it is 
(basically (A‘)) because the receptacle must be a support (4K ##) or an enjoy- 
ment (bhoga *@FA)) for the material body (sendriyaka-kaya 4) as which this 
cognition develops. Thus, the vijidna develops as the receptacle in such a way 
that it supports and is of use (## 4) to the body as which it develops (see #0563). 


It follows from this that the vijidna (i) of a sentient being born in another 
region (dis {t177, 1.e., in another Trisahasra universe*!') can also develop (#4) 
as the stage (bhimi) of this universe (JH, -.) which corresponds to his own stage 


(2 Ht). 


Thus, a receptacle world (48 5)—whether at the time of its next disappear- 
ance (##) and when it is no longer inhabited, or at the time of its appearance 
(5%) and when it is not yet inhabited—is also not without actual existence (Fi 
#3) [being the development of the vijfidna of sentient beings living elsewhere]. 


We have discussed above (#0547) the universe as the common enjoyment (bhoga 
tk FA) of sentient beings. But the different kinds of sentient beings—hungry 
ghosts (pretas 'é,), humans (A), gods (K) (VimSatika, stanza 3; Weishi ershi lun, 
T.31.1590.0074c15)—do not see the same things: they have special “objects of enjoy- 
ment” (4!|5¢ FA). [The problem must be resolved according to the same princi- 
ples.] <138> 


C.C.B.2. Internal object (i.e., what is appropriated [upadi]), which is twofold: 


#0561 


seeds (bijas) and body endowed with sense-faculties (sendriyaka-kdaya) 
1. Seeds (bijas f£+). 

This refers to all the seeds of impure (sGsrava) dharmas (4 ti&*&), 1.€., good, 
bad and non-defined, which are held (##) by the “cognition that is retribution” 
(vipaka-vijnidna #2\e%), {2/31r.} which are included (#) in the very nature () 
of this cognition (vijfidna), and which are thus its object (alambana Fitz). 


41 “Great chiliocosm’, in Rémusat’s words, see AKB i111, F 170. — This is a buddha land 
(buddha-ksetra), AKB iii, F 198; iv, F 229. 
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As for the seeds of pure (andsrava) dharmas (#£i}siKf@), although they rely 
closely (4K) on this vijidna, nevertheless, not being included in its nature 
((£), they are thus not its object. (Although they are not its object, neverthe- 
less,) it is not that they are “dissociated” (viprayukta tH ##) from vijfidna: for, 
just as (the nature of) true suchness (bhiita-tathata) (A40£), [these seeds] are 
not separate from vijidna. Thus, in affirming their existence, we do not contra- 
dict the principle of vijfapti-matrata (MER). 

2. Body endowed with sense-faculties (sendriyaka-kdya #*8 &) (#0952). 

To be considered here are [a] one’s own body and [b] the body of others. 


a. By the power of maturation (paripadka AX247)) of its particular or personal 
seeds (bijas #7 EFA), my “cognition that is retribution” develops [i] as (what 
appears as ({!1)) the material sense-faculties (ripindriya f448) which, as we 
know, are subtle and invisible matter; [here the seeds are absolutely personal 
to me]; [ii] as (what appears as ({!) the site ()), ie., the visible body, which 
supports the said sense-faculties (indriya-dSraya-dyatana #8 (Kf); [here the 
seeds are undoubtedly personal; but the seeds of other sentient beings—sen- 
tient beings who indeed see my visible body—develop as my body at the same 
time as my own seeds: we thus have here personal “common seeds’’]. 


That is to say, the material sense-faculties and the visible body that supports 
them are the internal (ddhydtmika |4\) primary material elements (mahd-bhita 
XK f#) and secondary material elements (updddya-ripa Fri). 


b. By the power of maturation of its common seeds (bijas +: #4 ff), my “cog- 
nition that is retribution” develops also as (what appears as ({}) the site), i.e., 
the visible body (indriya-aSraya-dyatana), of other people ({t 4 kz). If this were 
not the case, I would have no vision, no “experience and enjoyment” (bhoga) 
of other people (42 FA (th). 


However, Sthiramati goes even further. He thinks that the “cognition that is 
retribution” of a certain individual also develops as (appearing as) (##{I1) the 
sense-faculties (indriyas #&) of others. This opinion is justified, he thinks, by a 
statement <139> in Asanga’s Madhydnta-vibhdga (T.31.1599.0451b): 


The vijidna manifests (#1) appearing as (({/) the five bodily sense-fac- 
ulties of oneself and of others. {2/31v.} 


But Dharmapala replies that the “cognition that 1s retribution” of one individ- 


Lk 4% 


ual develops (fE%*) only as (what appears as ((}1) the site and) support of the 
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sense-faculties (@sraya-dyatana {Kk \x) of others. This is so since I see another’s 
ear; I experience it; but I do not need the (sense-faculties (#&%)), e.g., of hearing, 
of another, and the development of my vijfidna as the actual sense-faculties of 
another would be of no use to me. Besides, Asanga’s text: (“The vijfidna manifests 
appearing as the five bodily sense-faculties of oneself and of others’, can easily 
be understood as: “The vijfiana of each, (i.e., of oneself and others ( {t#,),) devel- 
ops as the sense-faculties of each’. 


That the vijfidna of one individual develops as the visible body of another re- 
sults from the fact that the corpse (/"#%) of a sentient being who is reborn in 
another stage (bhami) (4 (t)4) or who has entered into nirvana (fi 8%), con- 
tinues to be visible (54,4944). [This corpse is certainly not the development of 
the vijfiana of that individual.] (See Siddhi F 119.) 


C.C.B.3. Various problems 


#0568 


#0570 


1. We have seen [l1.e., 40557 (“Correct explanation”’)] that vijfidna does not de- 
velop indifferently as the various realms (dhdatus 94) and stages (bhumis Hi) 
(i.e., external receptacle world [4}#8] and internal body [A-4]): rather, it is a 
question of the development that proceeds from the power of actions (3£7)). 


But the cognition also develops by the power of concentration (samddhi 7), the 
power of a resolution (pranidhi), etc.: in this case, there is no fixed rule GR) 
regarding the receptacle, the body, the realm and the stage, the personal body or 
the body of another. [For example, the cognition of the practitioner who posses- 
ses the divine eye*” develops as objects that are visible to that eye, even though 
of a stage (bhuami) higher than that in which the practitioner is born. ] 


2. The bodies and receptacles (£2$)—as which vijfiana develops—are, in most 
cases, a continuous series ({4#444); [but, nevertheless, some insects die at birth]. 


On the other hand, sounds (#),?"3 light (5¢), color and the smell of flowers 
usually last only a little time (#4 )—although sometimes also as a series—for 
they depend on (#22) the power of present conditions (447). 


3. We have dealt briefly [#0563] with the various things (and objects) (4%) as 
which <140> this eighth cognition develops: i.e., the impure seeds (bijas), the 
ten material sense-spheres (riijpa-dyatanas) (—of which five are both “internal” 
[adhydtmika] and “external” [badhya]; of which five, namely, the five sense- 


302 Vibhdsa [T.27.1545.0978c04]. 
°° Sound (sabda) does not form a series (Abhidharma); see #0928; Kuiji, Shuji 3A/80r. 
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faculties, are internal?'*—) {2/32r.} and the real matter (riipa f) that is part of 
the sense-sphere of dharmas (dharma-dayatana) (namely, the matter [riipa] seen 
during concentration).?!° 


It may be asked: — Why does this eighth cognition not develop as (what appears 
as ({/)) mind and mental factors (citta-caittas), as formations dissociated from 
mind (viprayuktas; see #0215), as unconditioned factors (asamskrtas; see #0326), 
as non-existent things (abhdva-dharmas), and does not take these various cate- 
gories for its object (alambana)? 


[Reply:] — There are two kinds of development of cognitions (vijfidnas). 
In general (f%), impure cognition (j%2*) is capable of two kinds of development: 


a. development by the power (377) of causes and conditions (Wi#%);>"° 


b. development by the power of figurating (vikalpa 7} ')), a mental applica- 
tion (manaskara).*"’ 


La Vallée Poussin comments: 


The first development proceeds from action (1.e., condition qua dominance [adhi- 
pati-pratyaya]), from the seeds (bijas) of name-speech (see Siddhi F 92). There is 
good reason to distinguish the development of the eighth cognition and the devel- 
opment of the first five cognitions (vijfidnas): but this development as the one or the 
others is generated spontaneously, without any intellectual operation (vikalpa) what- 
soever. — For cogitation (manas) and mental cognition (mano-vijriana), the devel- 
opment presupposes figurating (vikalpa). (#0062, #0070) 


(1) The dharmas that result from the first development necessarily have reali- 
ty and activity (3); (2) the dharmas that result from the second are merely 
({8.) objects of cognition (visaya 3%). 


But the eighth cognition, (i.e., the cognition that is retribution (#2 243%), is 
[merely] capable of the first development, (i.e., by causes and conditions (M# 


314 AKB 1, F 35, 73. 

315 The [Vijnanavada] School—as we have seen, #0205—does not accept the non-informing 
ripa (avijnapti-rupa) (being part of the sense-sphere of dharmas [dharma-4ayatana}) 
of the Sarvastivadins; but it does accept a certain rapa brought forth by concentra- 
tion, AKB iv, F 18. [The Yogacara of which AKB speaks is indeed the vijfiadna-vadin, 
according to which the practitioner (or yoga-dcGra) sees ... .] 

16 Kuiyi, Shuji 3A/82r. 


37 Compare “mental application (proceeding from) resolution” (adhimukti-manaskara), 
AKB ii, F 325; vi, F 150. 
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4%)), not of the second. Thus, the dharmas, i.e., matter (riipas 4), etc., which 
proceed (or develop) from the eighth cognition and which we have reviewed 
[40563], must have and indeed do have real activity (EFA). 


a. It cannot be accepted that [the eighth cognition] develops as mind (citta) 
and mental factors (caittas), for then the mind and mental factors as which it 
would develop—being only the <141> image-part (nimitta-bhaga *84}) of the 
eighth—would not take an object (8%), and would thus be without real activity 
(#8 Et AA). 


[Objection. — You say that minds and mental factors arise from the eighth cogni- 
tion. Therefore it must be that the latter develops as mind and mental factors. ] 


Answer. — It is indeed from the eighth cognition that the real activity (FA) 
of the seven cognitions and their associates arises for they enjoy (bhuj) its 
image-part, 1.e., the objects as which [the eight cognition] develops. (See #0778.) 


b. Nor does the eighth [cognition] develop as unconditioned factors (asam- 
skrtas #2) or as formations dissociated from mind (viprayuktas), which also 
do not have a real activity. 


(Thus, the cognition that is retribution (#2243) does not have mind (-(2), etc., 
as objects.) 


[All of the above is understood in relation to the impure (sdsrava) eighth cog- 
nition. | 


When the eighth cognition reaches the pure state (andsrava #%8 fi, buddha, 
#0741), it is associated with a preeminent understanding (prajnd }Be#). {2/32v.} 
Although it is then without conceptual figurating (avikdlpaka £47 7'|), without 
any intellectual operation*!® that would seize an image, nevertheless, it is clear 
(and pure) (prasanna %&3%); it thus also manifests (Hi) all of these images 
(=) of unconditioned factors (asamskrtas), of minds (cittas), etc., however de- 
prived these dharmas are of real activity (#7 FA). In the contrary hypothesis, 
the buddhas (‘#) would not be omniscient (#84). [He knows the non-existent 
(abhdava), since he knows the non-existent as non-existent ... .7!7] 


But as long as it is in an impure (sdsrava) state (Js fiz), the eighth cognition, 
(i.e., this cognition that is retribution,) takes only (1) the receptacle world (#8), 


318. — avikalpaka (without conceptual figurating), #2918. 


319 The Vaibhasikas think that the non-existent (abhdva) cannot be the object of cogni- 
tion and cite the satra: “It is impossible that I cognize, that I see that which does not 
exist in the world’, AKB v, F 64. 
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(2) the body (&) and (3) the impure seeds (bijas f#) for its object. 


When it resides in the realm of desire (kKa@ma-dhatu x5) or the realm of fine- 
materiality (rapa-dhdatu fF), (it takes these three for its object). 


Residing in the realm of immateriality (Gripya-dhatu #£ 58), it takes only the 
impure seeds for its object. The gods of this realm (dhdtu), who are detached 
(EX HE) from matter (rapa ££), have nothing to do with the matter that is the fruit 
of action (karma ); (they only have the matter that is the fruit (42) of concen- 
tration (samadhi %<)); but there is no conflict with reason (#2 #£%) in terms of 
the eighth cognition taking the matter (rapa) brought forth by concentration for 
its object. 


(The term UNRECOGNIZED (asamvidita 4<=J #l) [in stanza 3a] means that) this 
mode of operation (akdra {7 FH, 1.e., the seeing-part [darsana-bhaga], the cogniz- 
ing (vijnapti) or the action <142> of cognition) of the eighth cognition is ex- 
tremely subtle (anu-sitksma Fx (HAH), therefore difficult to recognize (J #]).°° — 
Or else, the eighth cognition is called unrecognized (asamvidita) [1] because 
its internal object (1.e., the seeds and the faculties which the eighth seizes and 
holds) (AW#4523%) is also extremely subtle, [ii] because its external object (i.e., 
the receptacle world) (444514 [H]) is unfathomable in its “magnitude” (= # ¥l)). 
{2/33r.} 


However, the Sautrantikas and the Sarvastivadins ask: “If the mode of oper- 
ation (Gkara 47 *H) of the eighth cognition (and the objects (Ft#%#) that it seizes) 
are unrecognized (asamvidita) (or difficult to know (#£1)), how is it then that 
the eighth is a cognition (vijfidna i)?” 

We answer the branch-Sautrantikas [Siddhi F 222] who, like the Sthaviras, believe 
in a subtle mental cognition (mano-vijfidna): “You yourself rightly accept that, 
during the attainment of cessation (nirodha-samdpatti JKFE), a certain cognition 
(ix) does not leave the body (4), the mode of operation of which is unrecog- 
nized (asamvidita) (#0991; #1035). Thus, you should be able to accept that the 
eighth cognition is always this kind of cognition”’. 


320 asamvidita = bu ke zhi 48) Al, which cannot be known. — “to observe” = ke liao zhi 
Hy ¢ #1. —liao 7, upalabh. 
We recall that the seeing-part (darsana-bhdga) is cognized by the awareness-part (sva- 
samvitti-bhaga) which, by being directed at the seeing-part, generates the awareness- 
knowing-part (svasamvitti-samvitti-bhdga). The meaning is then: “The eighth cognition 
generates, with difficulty, an awareness of the cognition of its object”. 
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But as for the Sarvastivadins who deny the existence of cognition during the 
attainment of cessation, we say to them: “The cognition certainly remains dur- 
ing the aforesaid attainment (samapatti) (#5E), since the practitioner—who is 
plunged into it—is classified among ‘sentient beings’ (sattva 4), just as (he is 
classified among them) when he is, in your opinion, endowed with mind (sacitta 
4»). The same is also true for the gods without ideation (asamjnin #£78), etc.”. 
(See #0270 and #1022.*7!) <143> 


321 Sthiramati (Lévi, Trentaine F 19 [5b]), like our author, also puts forward the example 
of the attainment of cessation (nirodha-samapatti). - He explains Vasubandhu’s text 
(stanza 3ab): asamvidita-upadi, asamvidita-sthana-vijnapti: What is appropriated (upddi), 
1.e., one of the two objects of the store-cognition (Glaya-vijnidna), is unrecognized (asam- 
vidita); the cognizing (vijfiapti) of the site (sthana), 1.e., the second object, is likewise un- 
recognized. The term asamvidita (unrecognized) should be understood as aparicchina: 
non-determined, indistinct. What is appropriated (updadi) is not recognized (samvidita) 
by a cognition “this is in that, this is that”; it is not the object of a cognition that says 
idam: “this”. The cognizing of the site seizes this object (which is susceptible to a dis- 
tinct cognition) in an indistinct way. 
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D.A. Five mental factors (caittas) of the store-cognition; #0581 
D.B. Sensation (vedanda) of the store-cognition; #0618 
D.C. Other mental factors (caittas); #0629 


C.D.A. Five mental factors (caittas) of the store-cognition 


#0581 With how many “mental factors” (caittas #{»Fit) is this store-cognition (dlaya- 
vijnana) associated (samprayukta *H\, #0535)? 


#0582 Wasubandhu says in stanza 3cd: 
sada sparsa-manaskara-vit-samjna-cetananvitam. 


ASSOCIATED (#8) ALWAYS WITH (#82) CONTACT (sparSa fi), MENTAL APPLI- 
CATION (manaskdara VE #), SENSATION (vid %), IDEATION (samjnd #2) AND 
VOLITION (cetand #8). 


#0583 The store-cognition (Glaya-vijndna a] #8 Hb i)—since beginningless time and 
up until the moment of the realization of the “transmutation of the support” 
(GSraya-paravrtti #}) (#3180, the first path of adamantine concentration [vajra- 
upama-samadhi])—is, in all its states (avasthd {iZ, #0728), ASSOCIATED (#8 J) 
ALWAYS WITH (‘14 £8 = ‘5 £2) these five mental factors (caittas) that are, indeed, 
included in “universal mental factors” (sarvaga #877, #1641; #1052), namely, with 
contact (sparsa), mental application (manaskdra), sensation (vedand = vid), 
ideation (sama) and volition (cetana).*” 


C.D.A.1. Contact (sparsa)* 
#0587 1. CONTACT (sparSa fis) means “the coming together of the three” (= #1). 


It is “analogous to”, (or a “cut out” of,) the transformation of the three (vikara- 
pariccheda 5} 5\|% 3) and has for its nature (=) to cause the mind and mental 
factors (citta-caittas) to contact the object (fi#2).° 


(Contact has for its activity (2) to be the support ({) for sensation (#2), ideation 
(#8), volition (/2), etc.) 

#0592 “Coming together of the three” (trika-samnipata = ll). — The triad is the sense- 
faculty (indriya #8), the object (visaya §) and the cognition (vijfidna #X). Their 


322 Editors: In LVP’s Siddhi, this paragraph is followed by an inserted paragraph: “As we 
have seen ...”, which in the original CWSL is rendered on Siddhi F 149 (= #0620). 
We have moved this paragraph back to its original place. 


#0593 


#0594 


282 C. Store-cognition (dlaya-vijfidna) 


coming together occurs when these three conform to one another (#4 MII): 
eye, blue and visual cognition ... . Not: ear, odor and visual cognition. 


These three pre-exist in the state of seeds (bijas). Contact, which itself also 
pre-exists in the state of seed, relies on these three to arise ({K{®4). Arising, 
<144> it causes these three to come together (#114). Contact is thus called the 
“coming together of the three”’. 


“Transformation” (vikdra #2). — Before the coming together, the three do not 
have the efficacy (sdmarthya 3/1/fé) adequate for the generation of mind and 
mental factors (4. Fit). But at the moment of the coming together (f0 4 iz), 
{3/lv.} [the three (conform to each other (#/lH)) and] acquire this efficacy. This 
transformation, this acquired activity, is called vikdra (#5). 


“Cut out of the transformation” (vikdra-pariccheda 4} Fj'\#). — Contact resem- 
bles this transformation (and is thus called its “cut out” [or “being analogous” 
to it]). [That is to say: it possesses—for the generation of mind and mental 
factors—a power similar to that which the three transformed things possess. 
Therefore it is called vikadra-pariccheda, for it is the “cut out” (47'5!]) of the trans- 
formation, for it can be said that a son is the “cut out” of his father.°] 


[The three are all transformed at the moment of making contact.] However, it 
is (the inducing power (7J5|) of) the transformation (##) of the sense-fac- 
ulty (indriya *&) that has the preeminent role (##) in the generation of contact. 
This is why the Samuccaya-Sastra (ii), etc., (which is followed by Sthira- 
mati) merely defines contact as the cut out of the transformation of the sense- 
faculty (indriya-vikdra-pariccheda 4} lt 2B). 


Causing all mind and mental factors to come together in such a way that, non- 
dispersed, they come in contact with the object, this is the intrinsic nature of 
contact (sparsa). 


a 


On contact (sparSa), AKB 111, F 96, where the Pali sources are cited; Madhyamaka- 
vrtti, pp. 553-554: Douze Causes, F 20-22; Etudes Asiatiques, 1925, i, pp. 370-371. 


Stcherbatski comes up against the difficult problem of contact (sparSa), “a real 
sensation (sparsa)”, “definitive sensation”, Central Conception of Buddhism, 1923: 
16-17. 


Sthiramati’s explanation is different (S. Lévi, Trentaine F 20 [6a] (transl. based on 
LVP and on Jacobi): 


tatra sparSas, trika-samnipata, indriya-vikadra-paricchedah, 
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Contact (sparSa) is the discernment (or recognition) (pariccheda) of the modifi- 
cation (vikdra) of the sense-faculty (indriya)—a modification occurring when 
the coming together of the triad takes place (trikasamnip@ta). 


vedana-samnisraya-dana-karmakah | 
Contact has for its activity to be the support of sensation (vedanda). 


indriya-visaya-vijhanani triny eva trikam | tasya, karya-kdrana-bhdvena samava- 
sthanam, trika-samnipatah | 


“Triad” (trika) refers to three (things), i.e., sense-faculty (indriya), object-field 
(visaya) and cognition (vijfidna). (When these three occur in a causal relation- 
ship with each other (karyakadranabhdavena), i.e.,) when the sense-faculty and 
the object-field bring forth the cognition (vijfidna), then this is what is meant 
by the “coming together of the triad” (trikdsamnipata). 


tasmin sati, tat-sama-kdlam evendriyasya sukhdadi-vedananukilo yo vikaras tena 
sadr§o visayasya sukhddi-vedaniyakdara-paricchedo yah, sa sparsah | 


At this moment, (Le., when the coming together of the triad takes place,) there 
occurs, (at the same time (samakdla),) a modification (vikdra) of the sense- 
faculty (indriya), which is favorable (anukila) to a pleasant (sukha), unpleasant 
or neutral sensation (vedana). [The sense-faculty is affected in a certain way, 
when, with the object, it brings forth the cognition.] In conformity with this 
modification, similar to this modification (sadr§a) [of the sense-faculty], there 
takes place a discernment (or recognition) (pariccheda) of the quality (akara), 
which the object-field (visaya) has, of being able to be experienced (vedaniya) 
in a pleasant (sukha), etc., way. This discernment is called contact (sparsa). 


indriyam punar yena viSesena sukha-duhkhdadi-hetutvam pratipadyate, sa tasya 
vikarah | 


(The modification of the sense-faculty, however, is that quality of the sense- 
faculty whereby it becomes the cause (hetu) of pleasant (sukha), unpleasant 
(duhkha), etc., [sensation].) 


sparsah punar, indritya-vikara-sadrSyenendriyam sprSatindriyena va sprsyata iti, 
sparsa ucyate | 


This discernment “contacts” (sprsati) the sense-faculty by the fact that it is 
in harmony (or has similarity) (sddrsya) with the modification of the sense- 
faculty (indriya-vikdra); or else, one can say that the discernment “is contac- 
ted” (sprfyata) by the sense-faculty (since it is in harmony (or has similarity) 
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with the modification of the sense-faculty). Hence its name sparsa (contact). 
ata eva, visaya-vikara-paricchedatmako ’ pindriya-vikadra-pariccheda uktah | 


This is why—although it consists of the discernment of the modification of the 
object (visaya-vikara)—it is defined as (= Gtmaka) “discernment of the modi- 
fication of the sense-faculty” (indriya-vikara-pariccheda). 


vedand-samniSrayatvam asya karma | evam hy uktam sittre sukha-vedaniyam 
sparsam pratityotpadyate sukham veditam iti, vistarah | 


(Its activity (karma) consists in the fact that it is the support (samnifraya) for 
sensation (vedana). A siitra indeed says: “In dependence (pratitya) on the—as 
pleasant sensation to be experienced (sukhavedaniya)—contact, there arises the 
pleasant sensation (sukha), etc., as that which is sensed (vedita).”’) 


This meaning of pariccheda, [1.e., cut out,] is not known in our lexicons. — Our 
text has: “The contact (sparsa) being generated similar to that (1.e., to the trans- 
formation [vikdra]) is called pariccheda’’. <145> The comparison “like a son who 
resembles his father is called fenbie 4} )j'| (cut out) of his father” is from Kuiji, 
Shuji 3B/4r.6. 


#0596 2. The activity (karman 3) of contact (sparsa) is to be the support (sam- 


#0597 


#0598 


nisraya {k) of the four other mental factors (caiftas), 1.e., mental application 
(manaskGra), sensation (vedand), ideation (samjna) and volition (cetand), for 
contact is similar to the efficacy (J/) fig) that 1s adequate (Il) for the generation 
of the mental factors, to the efficacy belonging to the three when they have come 
together. 


Indeed, the Sutra of the Arising and of Ceasing (fb a84)** says that the aggre- 
gates (skandhas #4) of sensation (vedand 7%), ideation (samjfida *{) and forma- 
tions (samskaras {}) have contact for their condition (pratyaya 2%). This is why 
the siitra says [a] that cognition (vijfidna #&) arises from the coming together 
(fl) of two causes ([K)): the sense-faculty and object (indriya-visaya-dvika), 
for example, the eye and color, etc.; [b] that contact (fj) arises from the coming 
together of three [causes] (indriya-visaya-vijfidna-trika): sense-faculty, object and 
cognition, e.g., eye, blue, visual cognition; [c] that the other mental factors (“#) 
arise from the coming together of four [causes] (indriya-visaya-vijidna-sparsa- 
catuska): the same three plus, e.g., the contact of the eye. 


3. If contact is the support of all the mental factors, why does YBh (1:301579.0291c, 


23 The Qijin jing, so called because it explains birth and cessation. 


#0599 
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060ic) merely say that contact is the support (7) of three mental factors, i.e., 
sensation, ideation and volition? {3/2r.} 


Because volition (1) is preeminent (= }#) in the aggregate of formations (sam- 
skara-skandha {7} #4) inasmuch as it “instigates” (abhisamskar) action.** Naming 
cetana (volition) is, thus, naming the other mental factors of the aggregate of 
formations (samskara-skandha). 


4. The Samuccaya-Sdstra (71.31.1605) teaches that contact (sparsa) is the support 
of sensation (vedanda *{k) because contact is the near (#1) and predominant 
(#3) principle in the generation of sensation. That is to say, the marks (nimitta 
4) of agreeable (manojiia HJ), etc., which are seized by contact (fi), are very 
close (###9s)7T) to the marks of advantageous (liz), etc., (ahladaka, paritapa- 
..),°> which are seized by sensation (32). Contact <146> thus is more im- 
portant than any other mental factor for the inducing of sensation (cf. #1064). 


5. Someone may ask if contact (sparga) is merely a designation ({fx) of the 
simple fact of the coming together of the three, as the Sautrantikas would have it 
(see #1065), or 1f contact is something separate. 


Contact is, (in its nature (Ei #),) a separate real (#) thing (and not a figurative 
designation ({£)), for it (is, in its nature, a mental factor that) constitutes one of 
the six hexads of dharmas, for it is (included as a form of) nutriment (£, see 
#1006), for it is a “condition” (pratyaya #x, i.e., a member of dependent origina- 
tion [pratitya-samutpdda}), just as sensation (vedand) and the other mental fac- 
tors (caittas) (which are, by nature, not the same as the coming together of the 
three (= ll)). 


La Vallée Poussin comments: 


AKB 111, F 96, where the Sat-satka-dharma-paryaya is cited (Majjhima, 111, 180). — 
Samghabhadra, Shun zhengli lun (7.29.1562.0385b). 


C.D.A.2. Mental application (manaskara) 


#0601 


1. MENTAL APPLICATION (manaskdra {F&) has for its nature (Tt) to “bend” 
(abhoga, Gbhujana fe) the mind (citta). 


4 Definition of the Abhidharma, formations (samskdras) = the six groups of volition 
(cetand-kdyas) (AKB 1 F 28), repeated in the Samuccaya. 

“8 The equivalences shunvi |i = Ghladaka (“refreshing, reviving’) and sunhai a = 
paritapaka result from the comparison of the Siddhi and of the Trimsika, S. Lévi, F 20. 
— But the version anukila (favorable), pratikula (unfavorable), is not excluded. 


#0602 


#0603 
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[Mental application] has for its activity (S€) to direct (Gvarj 5|) the mind to the 
object (Glambana Fr). 


La Vallée Poussin comments: 

“Directing” = yin 5| = avarj, adhyahar, niskars. 
It is called manaskara (mental application) because (first in the stage of seed 
[bija], then “in action’) it arouses (4) the seeds of the mind (-()##) that ought 


to be generated (2) (when the other conditions being given) and directs this 
mind—once arisen—in such a way that it goes to the object (X42). {3/2v.} 


La Vallée Poussin comments: 


It appears as if Gbhoga should be understood as ”bend’”—despite the comments in 
Sutradlamkara, i. 16—in the expression andbhoga (Muséon, 1914). 


However, abhoga = jing = jingjiao = = warn-awaken = “arouse’”’. 
Although it also exerts the same activity (of inducing and directing (5|#E)) in 
regard to the mental factors (caittas 1» Ft), nevertheless, the text does not speak 


of the mental factors (but merely of inducing the mind) because the mind (-(») 
is the ruler (+). 


2. [a] According to Samghabhadra,** mental application (manaskdra) causes 
the mind to turn towards (44k) another object; or, [b] according to the Sam- 
uccaya-Ssastra (and also according to Samghabhadra), it holds the mind (citta- 
dharana ##:(») fixed ({£) on one object. 


These explanations are not reasonable and are to be rejected because, <147> by 
accepting the first [= a], mental application would not be universal (sarvaga 4: 
{J), and, according to the second [= b], mental application (manaskdra {F#) 
(would not be different (4.2) from) concentration (samadhi %). 


La Vallée Poussin comments: 


AKB un, F 154: manaskdra {mental application] = cetasa abhogah [is the bending 
or orienting or alerting of the mind] = Glambane cetasa Gvarjanam avadharanam 
[that which makes mind lean toward its cognitive object and that restricts mind to 
the cognitive object]. — manaskara = manasah karah [is explained as an act by the 
mind] or manah karoty dvarjayati [the mind acts in making (itself) lean toward] 
(see #0210). 


Abhisamayalamkara-dloka: 


326 Shun zhengli lun (T.29.1562.0389¢25). 
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cetasa Gbhoga alambane cittadharanatmakah 
The bending of the mind; the mind being held fixed on its cognitive object. 


Compare Sthiramati, Trentaine F 20 [6a], which differs in detail (transl. based on 
Jacobi): 


manaskaras cetasa abhogah | Gbhujanam abhogah | dlambane yena cittam abhi- 
mukhi-kriyate | 


Mental application is (in a manner of speaking) the bending (@bhoga) of the 
mind, whereby this mind is turned towards (abhimukikriyate) its cognitive object 
(Glambana). 


(The word abhoga comes from the verb abhuj (to bend).) 
sa punar aGlambane citta-dharana-karmakah | 


Mental application has for its activity to bring it about that the mind is held fixed 
(dharana) on its cognitive object. 


citta-dhadranam punas tatraivalambane punah punas cittasydvarjanam | etac ca 
karma, citta-santater Glambana-niyamena viSistam manaskaram adhikrtyoktam, 
na tu yah prati-citta-ksanam | tasya hi pratiksanam eva vyaparo, na ksanantare 


To hold the mind fixed (on its cognitive object) consists in the fact that the 
mind is directed again and again on its cognitive object. This activity applies 
to that kind of mental application which—by means of the mind being fixed 
on an object—is characterized as a chain (santati), but this activity does not 
apply to that mental application which occurs in every moment (ksana) of the 
mind; for the latter functions (vydpdara) only in one moment and does not func- 
tion in a later moment. 


On the role of manaskadra = samanvahara [holding] (samanvaharanakrtya) in 
cognition, Majjhima i, 190; Katha-vatthu, xxvii, 8; Madhyamaka-vrtti, pp. 554, 567; 
see #1657. 


Various types of manaskaras, AKB ii, F 135. 


C.D.A.3. Sensation (vedana) 


#0605 


1. SENSATION (vedand *%) has for its nature “to experience (anubhava 444) 
the favorable (JK), pernicious (#), neither favorable nor pernicious character- 
istics ({89F) of the object’. 


Sensation has for its activity to generate “thirst” (), for it generates the desire 
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(4x) for reunion (samyoga &), for separation (vivoga #£), for neither of them. 
Sthiramati, Trentaine (Lév1), F 20 (6b) (transl. based on Jacobi): 
vedana anubhava-svabhavd | 
Sensation is experience (anubhava) in its intrinsic nature (svabhdva). 


sa punar visayasyahladaka-paritapaka-tad-ubhayakara-vivikta-svariupa-saksat- 
karana-bhedat tridha bhavati, sukha, duhkha, aduhkhasukhd ca | 


Depending on whether the object-field (visaya) is realized (saksatkarana) as being 
delightful (@hladaka), painful (paritapaka) or in a nature (svaripa) different 
from both (ubhaya) of these modes (dkdra), sensation is threefold, 1.e., pleas- 
ant, unpleasant or neither pleasant or unpleasant. | 


evam tv anye manyante | Subhasubhanadm karmanam phala-vipadkam pratyanu- 
bhavanty anenety, anubhavah | tatra Subhanam karmanam sukho ’nubhavah phala- 
vipakah | asubhanam duhkhah | ubhayesam aduhkhasukhabh | 


Others, however, have a different opinion: 


“Experience” (anubhava) is that by which one experiences, according to the 
case (pratyanubhavanti), the ripening or retribution (vipaka) of the fruit (phala) 
of good (subbha) or bad (asubbha) actions (karma). 


The ripening or retribution of the fruit of good action is pleasant experience; 
that of bad [action] is unpleasant experience, that of both (simultaneously), how- 
ever, is neither pleasant nor unpleasant. 


tatra calaya-vijndnam eva Subhasubha-karma-vipakah | 


Now, however, the store-cognition (Glaya-vijidna) itself is the karmic ripening 
or retribution (karma-vipdka) of good or bad action. 


tat-samprayuktaivopeksa@ paramarthatah Subhasubhanadm karmanam phala- 
vipakah | sukha-duhkhayos tu, kugalakusala-karma-vipdkajatvad, vipakopa- 
carah | 


The indifference (upeksa) that is associated with the store-cognition 1s, in truth 
(paramarthatas), the ripening or retribution of the fruit of good and bad actions; 
pleasant and unpleasant (experiences), however—because they arise “from” 
the ripening or retribution (vipdkaja) of good or bad actions—are called, in a 
figurative way of speaking (upacdra), (karmic) ripening or retribution (vipdka). 


tatra sukho ’nubhavo, yasminn utpanne, Viyogecchda, niruddhe ca, punah sam- 
yogeccha jdyate | duhkho ’nubhavo, yasminn utpanne, viyogeccha, niruddhe ca, 
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punar asamyogecchd | aduhkhdasukho, yasminn utpanne niruddhe cobhayam na 
jayate | 


“Pleasant experience” is (the state) from which one does not wish to be sepa- 
rated (aviyogeccha) once it has occurred; is (the state) with which one wishes to 
be united again if it has disappeared. 


“Unpleasant experience” is the state from which one wishes to be separated 
(viyogeccha) once it has occurred; is the state with which one does not wish to 
be united again if it has disappeared. 


‘Neither pleasant or unpleasant experience” is (the state) where, when it oc- 
curs or disappears, both [above mentioned consequences] do not occur. 


#0607 2. According to Samghabhadra,*’ sensation (vedan@) 1s of two kinds: 


a. sensation qua object (visaya-vedand bi Fi5Z), that is, experiencing the object 
(SEIT e)3°78 


b. sensation qua intrinsic nature (svabhdva-vedand i '':*Z), that is, “experi- 
encing the simultaneous contact (sparga) (4H{A. fg), (i.e., the contact conducive 
to pleasurable experience [sukha-vedaniya-sparSa], etc.)’’. 


Only the second, Le., sensation qua intrinsic nature, constitutes sensation proper, 
is the specific characteristic of sensation (vedand-svalaksana % 4 tH), <148> 
for the first, i.e., sensation qua object, (is shared (+) by the [specific] charac- 
teristic of other [mental factors]), i.e., is not distinguished from the mental fac- 


#27 Samghabhadra, Shun zhengli lun (7.29.1562.0384a): 


What is called sensation (vedan@) 1s the experience (anubhava)—favorable (to the 
body), pernicious, neither favorable nor pernicious experience—of the agreeable, 
disagreeable or neither agreeable nor disagreeable contact (sparSa). 


Samghabhadra, Shun zhengli lun (T.29.1562.0338c26): 


Sensation is of two kinds, (1) zhiqu #\ 4M vedand, (2) svabhava-vedanda (zixing 
Ei tes%). The first is the experience (anubhava) of the thing that is its object 
(sva@lambana-visaya, Zi suoyuan jing © fit# 352); the second is the experience of 
contact (sparsa) that accompanies it: this 1s why the Bhagavat spoke of contact 
conducive to pleasurable experience (sukha-vedaniya-sparsa), etc. (see AKB 111, 
F 100). 


(There follows an interesting analysis of several sitras.) 
zhiqu ¥#\#X represents anubandha (“to bind’) in AKB vi, F 139; the meaning here is 


99 66 


clearly “to perceive’, “to seize”. 


28 jingjie 52.5% which is object-field (visaya) (see AKB iv, F 18), object-domain (gocara) 
(Vyutpatti, 65). 


#0610 


#0611 


#0612 


#0613 


#0614 


#0615 


#0616 
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tors (caittas) in general, which all are “experiencing the marks (nimitta) of the 
object”. 


This opinion is not reasonable: 


i. Sensation (vedanda) certainly is not directed (Glamb #) at the concomitant 
(sahaja {24 ) contact (sparsa). {3/3r.} 


li. One cannot say, due to the very reason that [sensation] arises “similar to 
contact”’ ({\ fi), that it would be called “experiencing contact” (44), for, on 
this account, every fruit resembling its cause (1.e., the fruit of equal outflow 
[nisyanda-phala]) (Viz &) would be sensation in its nature. 


iii. Moreover, if sensation experiences its cause, 1.e., contact, it should be called 
hetu-vedana ({A\*z): “sensation of its cause” or “experience of its cause’, and 
not “experience qua intrinsic nature (EH t#)” (svabhadva-vedana). 


iv. It is also not reasonable for you to say: “Just as the king (=) consumes his 
kingdom (fd &), sensation experiences the nature of sensation (vedand-sva- 
bhava #2) arisen from contact (ff FTE), and thus it is called sensation qua 
intrinsic nature ({vedand-]|svabhdva-vedana 32)”, without abandoning your 
doctrine of the “non-awareness (non-vedand@) of itself’ (7. & #); [Samghabhadra 
does not accept self-awareness (svasamvedanda) or awareness (svasamvitti): mind 
and mental factors cannot take themselves for their object. | 


v. If, finally, you call it experience qua intrinsic nature (svabhdva-vedand@) 
because it never abandons its intrinsic nature (svabhdva), then all dharmas 
would be called experience qua intrinsic nature. 


(Thus, this explanation of Samghabhadra only seduces infants (788 5@).) 


In fact, “sensation qua object” (visaya-vedand@) is not (shared (JE#£) by the 
[specific] characteristic of) the other mental factors (caittas), because—al- 
though the other mental factors “experience” the object—iit is definitively what 
is called sensation qua object) which, alone, experiences the object in its favor- 
able (JK), pernicious (#), etc., characteristics (#4); (this is not shared by the 
others). 


C.D.A.4. Ideation (samjna) 


#0617 


IDEATION (samjfda %8) has for its nature to seize the “marks” of the object*” 


329 Sthiramati, Trentaine F 21 [6b] (transl. based on Jacobi): 
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(visaya-nimitta-udgrahana ete R). (3/3v.} 


[Ideation] has for its activity <149> (—when it is mental [mdnasi]—) to devise 
and provide (ji) the various names-and-words*” (nand-abhidhana-prajnapti- 
karmika 6% 3 4,34). When the distinct marks of the object (44) 7%48) have 
been established (vyavasthita #iZ)—‘This is blue, this is not-blue”—only then 
can the various expressions (##f%4 & ) corresponding to these marks be gene- 
rated (#4) (common characteristics, see #0375). 


C.D.A.5. Volition (cetanda) 


#0618 WOLITION (cetana #3) has for its nature to “condition or instigate” (abhisamskara 
aE; AKB ii, F 154) the mind (citta and caittas). 
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samjna visaya-nimittodgrahanan | 
Ideation is the seizing (udgrahana) of the mark (nimitta) of the object-field (visaya). 
visaya Glambanam | nimittam tad-viseso, nila-pitady-dlambana-vyavastha-karanam 
| tasyodgrahanam nirapanam nilam etan na pitam iti | 
“Object-field” (visaya) means the cognitive object (@lambana). 
“Mark” (nimitta) means a particularity (visesa) of [the object-field] which brings 
it about that the cognitive object is exactly established as “black’’, “yellow”, etc. 
“Seizing (udgrahana) of [the object-field]” is the recognition (or examination) “‘this 
is blue, not yellow”. 
AKB 1, F 29; 11, F 154, 177, samjnia = samjniana [conceiving] = visaya-nimitta-grahana 
[seizing or apprehension of the marks of the object-field] = visaya-visesa-riipa-graha. 
—nimittam vastuno ‘vasthaviseso nilatvadi tasyodgrahanam paricchedah. 
Atthasalini, p. 110 [transl. Pe Maung Tin]: : 
niladibhedam Grammanam safjanati ti sanna. sa sahjananalakkhana paccabhininia- 
narasa ... 
The noting of an object as blue-green, etc., is perception. It has the characteristic 
of noting and the function of recognizing what has been previously noted. 
The expression nimittam (anuvyanjanam) ganhati (Maha-vastu, 1i1, p. 52; Majjhima, 
1, 119 ...) is explained in the Saundarananda, xiii, 44 (see also Rhys Davids-Stede). 
Childers translates it very well as “to fall in love”. —- The monk should not know whether 
he is dealing with a man or a woman. — The two marks (nimittas), i1.e., male and female, 
are part of the list of ten marks (nimittas), namely, the five sense-spheres (Gyatanas): 
visible form, ... tangible; male and female; arising, duration-change, passing away 
(AKB viu, F 185). — Above, #0530, the six sense-spheres (Gyatanas), 1.e., the mark of 
visible form (riipa-nimitta), ... . 
abhidhana (expression), for lack of a better term, for mingyan 43. See #2600. 


#0619 


#0620 
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Volition has for its activity to maneuver (niyojana {&)**' the mind towards the 
good, etc. Volition seizes the object in its relationships with the good, etc.; 
seizing this characteristic (#4) of the object, it carries out action: it maneuvers 
(Blu) the mind in such a way that the latter generates the good, the bad, the 
non-defined. 


Sthiramati, Trentaine (Lévi), F 21 (7a) (transl. based on Jacobi): 


cetana cittabhisamskaro, manasas cesta | yasyam satyam, alambanam prati cetasah 
praspanda iva bhavaty, ayas-kanta-vasad ayah-praspandavat | 


Volition (cetand) is the conditioning or instigating (abhisamskdara) of the mind 
(citta), an activity (cesta) of the *manas>* so that during its occurrence the 
mind moves (praspanda), so to speak, towards its cognitive object (Glambana), 
just as iron (ayas) moves due to the influence of a magnet (ayaskanta). 


(These five mental factors are included in the universal (#847) dharmas and 
are therefore definitively associated with the store-cognition (Glaya-vijndna 
jinx). The characteristic of their universality will be explained later at length 
[#1649].) 


As we have seen (#0536), although these five mental factors, 1.e., contact, etc., 

differ from the store-cognition, 1.e., the “cognition that 1s retribution” (vipdka- 

vijnana), in regard to (1) the mode of operation (akdara {7 #1) (.e., the seeing part 

[darsana-bhaga] or cognizing [vijfiapti]), nevertheless, i.e., (similar in terms of 

time (I), basis (7k), object (Fit2x), thing (4%), etc., that is, they are) (2) simulta- 

neous with the store-cognition, (3) having the same basis as the store-cogni- 
tion; (4—5) their object (Glambana = image-part [nimitta-bhdga]) and the thing 

(dravya) that they are (1.e., the awareness-part [samvitti-bhaga]) resemble the 

object and the “thing” of the store-cognition. Thus, they are said to be ASSOCI- 

ATED (samprayukta #4), 1.e., being “equivalent and united’, with the store- 

cognition. 

31 guyi Bhi, i.e., “to stimulate, excite”, is the translation of niyojayati, AKB 30/7v.10, 
where I have translated “to direct and use’. The man directs the horse at work, memory 
is directed to and used for the object to be remembered. 

332 Editors: Jacobi translates “innere Sinn” and Lévi “le Mental’, i.e., their translation for 
the seventh cognition, but the context seems to suggest that manas here is not used in 
the technical sense limited to the seventh cognition, but rather to mind in general. 
The meaning of manas varies according to context, and sometimes, although not often, 
the context is not clear enough to determine what kind of manas is meant in a specific 
passage. We therefore mark all such occurrences of manas with an *. 


C.D. Associated dharmas (samprayuktas) of the store-cognition 293 


C.D.B. Sensation (vedanda) of the store-cognition 


#0624 


#0625 


#0626 


[Vasubandhu says in stanza 4a (Chin. 3d):] 
upeksa vedana tatra. 
IN (the store-cognition), THE SENSATION IS ONLY THE NEUTRAL SENSATION. 


a. [There is incompatibility between the store-cognition and the other two sen- 
sations: | 


1. The mode of operation (Gkdra {}#8) (= darsana-bhaga) of this cognition 
(vijnadna) is extremely non-acute (#7544 ) [and, therefore, in harmony with 
this sensation, whereas the other sensations require a clear seeing]. 


2. This cognition does not discern (pariccheda) the <150> favorable or un- 
favorable (#2), anukila, pratikila) marks (nimitta) of the object. {3/4r.} 


3. It is subtle ((4H); [and the other sensations are of a gross order]. 


4. Itis of a single type (—#8 eka-jatiya, avikdarin); [and the other sensations in- 
volve change]. 


5. It evolves in an uninterrupted series (#448); [and the other sensations in- 
volve discontinuity]. 


Therefore, the store-cognition (Glaya-vijiiana) occurs ONLY (") associated with 
NEUTRAL SENSATION (77). 


b. Moreover, the sensation associated with this store-cognition is only retri- 
bution (vipdka #2), because it comes exclusively from the action that has 
previously projected the existence (aksepaka-karman 45|3£), without depend- 
ing on present conditions (pratyaya fizz). It “proceeds spontaneously” by the 
power (347]) of good or bad actions (## 822) (-bala-svarasa-vahini). Thus it 
can generate only the neutral sensation (#432). — The other two sensations (of 
pain and pleasure (#4%)) are not true “retribution” (JE #534) but “arisen from 
retribution” (vipdka-ja #244),*° for they depend on present conditions, i.e., 
favorable or unfavorable objects. (Thus they are not associated with this cogni- 
tion.) 


c. Moreover, if sentient beings always seize their store-cognition as their 
inner “I” (svam abhyantaram atmanam AVX), it is because the store-cognition 
is perpetual (3) and homogeneous (#£#*). If it were associated with the two 


83° On vipakaja (“arisen from retribution”), AKB i, F 68; 11, F 265, 271, 290, 320. — See 
#0407, #0502. 
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sensations (of pain and pleasure (#4%)), it would be heterogeneous (#4 #): it 
could not be seized as an “I” (#). (Therefore, it is only associated with the 
neutral sensation.) 


d. If the store-cognition is associated [only] with neutral sensation, how can 
this cognition also be the retribution of bad (akuSala #2) actions? {3/4v.} 


You accept that good (##) actions generate (#4) neutral sensation;**4 it should 
also be the same for bad actions. In fact, just as the non-defined (avyakrta #ic) 
is not opposed to good and to bad: good action and bad action generate (#4) non- 
defined dharmas; in the same way, neutral sensation is not opposed to (the clas- 
ses of) pain (4) and of pleasure (4%) [which are—in an existence that is “general 
reward’, i.e., the fruit of the action that projects existence—that which is called 
“specific reward”, 1.e., the fruits of complementary actions]. 


C.D.c. Other mental factors (caittas) 


#0629 


#0633 


a. Why is this store-cognition (Glaya-vijidna) not associated with the five 
mental factors (caittas) with special (objects) (viniyata | 5%, see #1668, 40745)? 
<#0631> (Because (these mental factors and this cognition) are opposed to each 
other.) <151> | 

Indeed: 


1. Predilection (chanda %X) is the desire-aspiring (#4) for a “considered” 
thing (abhiprete vastuny abhilasah &x #5 & Fir 48 3). 


The store-cognition proceeds (pravartate) spontaneously ({£#) by the power of 
action and is foreign to desire-aspiring (abhildsa #5 =). 


2. Resolve (adhimoksa ff) is the ascertainment (£J/##) regarding a deter- 
mined thing (niscite vastuny avadhadranam Ell F#R ES). 


The store-cognition is dull () and obscure (f&), free of ascertainment (ava- 


— dharana £)#%). 


3. Memory (smrti <) is the remembering ("4) of a familiar thing (samstute 
vastuny abhismaranam "AS BS). 


The store-cognition is obscure (Bf) and weak (4), free of recollecting (anu- 
smarana 4c). 


4. Concentration (samadhi y=) is the ability to keep the mind fixed on a single 


334 AKB iy, F 109. 


#0635 
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object (cittasya ekasminn artha dsanjanam >> 2it— ih). 

The store-cognition proceeds spontaneously ({£%) and takes a new object from 
moment to moment (#] Al FA). 

5. Understanding (prajnd =) is the discernment of things such as qualities, 
etc. (vastu-guna-ddi-pravicaya fiij#(2 |S). (3/5r.} 

The store-cognition is subtle and obscure ({#{), incapable of discernment 
(pravicaya). : 

(Thus, this cognition is not associated with (the five mental factors with) special 
objects.) 


b. Being only retribution (in its nature), this store-cognition is also not asso- 
ciated with the good (##) mental factors (#1766) nor with the defiled (#275) ones 
(#1906), etc. 


c. As for the four undetermined (aniyatas 7%) (or non-defined [avyakrta]) 
(#€30ME) dharmas, namely, regret (kaukrtya #&{£), etc. (#2156),*** they are dis- 
continuous (fH), they are definitively not retribution. <152> 


335 AKB i, F 165. 


C.E. 


C.E.A. 
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Ethical nature of the eighth and of its mental factors (caittas) 


E.A. Ethical nature of the eighth; #0637 
E.B. The characteristics of mental factors; #0646 


Ethical nature of the eighth 
[Vasubandhu says in stanza 4b:] 
anivrta-avydkrtam ca tat. 
IT (1.e., the store-cognition) IS NON-OBSCURED-NON-DEFINED (je #& 7 #£ ic). 


Dharmas are, from the “ethical” point of view (#1766), of three kinds: good (##), 
bad (4.2%), non-defined (avydkrta #£%c); more precisely, of four kinds, for the 
non-defined is obscured (nivrta-avyakrta # 7% #£ 5c) or non-obscured (anivrta- 
avyakrta #78 #£ ic). [The latter is of four kinds, among which is the retribution 
(vipaka) type.>*] (In which kind is the store-cognition ({#J#4][53%) included?) 


This store-cognition (Glaya-vijiidna) 1s exclusively non-obscured-non-defined 
(anivrta-avyakrta) because it is retribution (#24) (in its nature (#)).°°” 


1. If (“retribution” (427), ie., the store-cognition,) were good (kusala ##), then 
samsaric existence (pravrtti jit##: origin [samudaya], suffering [duhkha]) would 
be impossible. 


If it were defiled (klista 4475, 1.e., bad [akusala] or obscured-non-defined [nivrta- 
avyadkrta]), then disappearance of samsAric existence (nivrtti J, 1.e., cessa- 
tion [nirodha] and path [marga]) would be impossible. 


2. (Moreover, because this cognition is the support (f(t) of good (##) and 
defiled (4) dharmas, if it were itself) good or defiled, ([this cognition and 
dharmas] would be contradictory and) it would be unable to support good or 
defiled dharmas. {3/5v.} 


3. (Moreover, because this cognition is by nature perfumed (Fit), then, if it 
were) good (##) or defiled (4), like that which has an extremely good or bad 
odor (fix #52), it would not receive perfuming (3¢ #4) (see #0487). <#0642> How- 
ever, it is due to the perfuming (#4) of the store-cognition and due to the seeds 
(bijas) brought forth by this perfuming that the cause and the fruit (A) of 
defiled (42) and pure (3) dharmas occur. 


36 AKB 11, F 35. 
337 AKB u, F 320. 


#0643 


#0644 
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Thus, the store-cognition is only non-obscured-non-defined (anivrta-avyakrta 
fe 0 FE Gc). 


Obscured (nivrta 7%), “veiled, obstructive”: — a defiled (klista 4) dharma is 
called in this way because it makes an obstacle (ni-var {) to the noble path 
(Grya-mdrga 32%), and also because it veils (or obscures jf) the mind ([») (ie., 
the perfected [parinispanna] nature of the mind, #2719) and prevents the purifi- 
cation (73+) of the mind (1.e., of the dependent [paratantra] mind). — This store- 
cognition is not defiled (JE), thus, it is called NON-OBSCURED (anivrta #£ 78). 
Defined (vyakrta 3c): — the good (#) or bad (#2) <153> dharma is called in this 
way [a] because it bears an agreeable (%) or disagreeable (JE) fruit (42),** 
[b] because (it is, in and of itself (— #%),) much more discernible (3k) than 
that of the non-defined dharma: thus, it can be “defined” (4J #2 5!]). — This 
store-cognition is neither good nor bad, thus, it is called NON-DEFINED (avydkrta 
ff Fc). 


The characteristics of mental factors (caittas) 

Vasubandhu says in stanza 4c (Chin. 4b): 

tatha sparSddayah (ij 7) Wz) 

CONTACT (sparsa), ETC., ARE ALSO LIKE THIS. 
What is the meaning of this brief definition? {3/6r.} 
1. We can take it to mean that the word “like this” (411) refers to what was just 
said: the mental factors (caittas) of the store-cognition (Glaya-vijfidna) are, (in 
their ethical nature, only) non-obscured-non-defined (anivrta-avydkrta #78 #& 
aU), just like the store-cognition (40 [*]#8 Eh 2%) itself, for the mental factors, (that 
is, contact (fi), mental application (/F XX), sensation (52), ideation (7#) and voli- 
tion (/&), are also like this (#), that is,) associated (samprayukta) dharmas must 


always be of the same ethical nature ([=]#), [1.e., good, bad or non-defined, just 
as the mind (citta) which 1s the ruler]. 


2. Or else, “like this’ (20) refers to five characteristics of the store-cognition. 
Just like the store-cognition (4 /=]#4 HIS), its five mental factors, 1.e., contact, etc., 
also: 


1. are retribution (274); 
2. have an unrecognized (4. FJ #1) mode of operation (akdra {77##) and object 


338 AKB wy, F 35. 
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(Glambana Fitz); 
3. have three kinds of things for their object (4K = f#33); 
4. are associated with five dharmas (Fike): 
5. are non-obscured-non-defined (anivrta-avydakrta #78 fic). 


(Thus, the verse says that “contact, etc., are also like this” (JP 4172).) 


3. But, according to Nanda, the scope of the word “like this” (41) is not limited 
(#£ ffi 5')) [to five characteristics]. Thus, just like the store-cognition ({"] #4 FH), 
the mental factors, (contact, etc.,) have, (besides retribution (74), etc., also) a 
sixth common characteristic, that of “being endowed with all the seeds” (sarva- 
bijaka —1J]*%). (In a detailed explanation this would also include “non-obscured- 
non-defined”’. The text says, in a non-limited way (# ff5!)), “are also like this” 
(IKH).) | 

This is not reasonable. Dharmapala argues against this opinion. <#0652> What 
are the reasons? 


1. It cannot be said that the mental factors (caittas) hold (#) the seeds (bijas 
ffi f-) as does the store-cognition (Glaya-vijfiadna), [i] for the mental factors, 
contact, etc., rely on cognition (vijndna), which is the ruler, and are not autono- 
mous (svatantra (| 4), [ii] for the mental factors, such as the bad dharmas (i.e., 
attachment [raga &], etc.) or the good dharmas (i.e., faith [Sraddhda (3), etc.) 
cannot receive perfuming (4 fE32 =). {3/6v.} 


2. Moreover, if the mental factors, 1.e, contact, etc., would also receive per- 
fuming, then a sentient being would not be “one”, for his singleness results from 
the singleness of the cognition that holds the seeds. One (—) sentient being 
would be sixfold in itself (7\###8): [store-cognition, contact (sparsa), sensa- 
tion (vedanda), etc.]. 


And if that were so, then from what reservoir of seeds, among the six, would 
the actual dharma that is the fruit of the seed arise? (Reason does not allow it 
to be said that the fruit) arises from six (4) seeds at once, for it is unheard of 
that a single sprout (arikura 7) arises from six seeds. 


(Would you claim that the fruit) arises only from a single one of the six seeds? 
Then it would follow that the other five seeds would be without activity (#2 F4). 


You could also not say that the six seeds engender (their fruit) successively 
(8), <154> for they were (perfumed (#2 /)) at the same time ((m] FEF), are of 
equal power ({—]447)), etc. 


#0657 


#0658 
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Moreover, nor could you maintain that six fruits arise all at once (#44), for you 
cannot see that, (in a single sentient being,) six visual cognitions (A mx), etc., 
are generated simultaneously ({2 FF) (in the space of one instant (—# Ah H4)). 


Nanda replies: — I never said that the mental factors, 1.e., contact, etc., receive 
perfuming and that they hold (##) the seeds. 


(Dharmapala says: — If that is not so, then how can contact, etc., like the eighth 
cognition, be called “endowed with all seeds” (sarva-bijaka)?) {3/7r.} 


Nanda replies: — What I am saying is that (the five mental factors, i.e., contact, 
etc., have (the characteristic of taking) semblance-seeds ((l\##H) [as objects] 
and are accordingly called) “endowed with all seeds” (—1)#&). Indeed: (1) the 
mental factors, i.e., contact, etc., have the same object (dlambana Fr#&), etc., as 
the cognition (vijfidna); (2) they definitively have an (immediate condition qua) 
object (Fi FTA), thus, in an existence of the realm of immateriality (Griipya- 
dhatu #4), contact, etc., take the seeds (bijas) for their object, since the body 
and the receptacle world are absent. — [Thus the mental factors “are directed 
at” the seeds; in other words, they have the seeds—or more precisely, the “sem- 
blance-seeds’—as image-part (nimitta-bhdga). Vijfidna develops as seeds (which 
are a part of its object), i.e., as seeds that are capable of engendering a fruit; they 
are thus really seed (bija). The mental factors, which have the same object as 
the cognition, must also develop as seeds, but as semblance-seeds. | 


This (characteristic of taking) semblance-seeds ((l #4) [as objects] is not the 
“condition qua cause” (hetu-pratyaya [Ai#) that engenders ac‘ual cognitions 
(vijrianas Fiz), etc. — In the same way, while the vijfidna develops as sense-fac- 
ulties (indriya) that serve as support for the visual cognitions, etc., the mental 
factors, (i.e., contact, etc., in the realm of immateriality (_E),) develop, in a par- 
allel way, as semblance-sense-faculties, i.e., the eye, etc. ({L,AR*E), which do not 
serve as support for these cognitions. Comparison: just as a “resemblance of fire” 


({t1K) does not burn (#F5). 


Dharmapala does not accept this explanation: — This is not reasonable. Indeed, 
Vasubandhu attributes to the store-cognition (Glaya-vijiana) (#%) being endowed 
with all seeds (sarva-bijaka), as a third characteristic (#0408), and having for its 
object what is appropriated (upddi #52) (of which the seeds form a part) and 
the site (sthana §%), as a fourth characteristic (#0514). <#0660> Nanda cannot— 
without accusing Vasubandhu of an offense of pointless repetition (punar-ukta 
= & &) (in his root-verse (4.44))—maintain that the mental factors, i.e., contact 


#0661 
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(fi), etc., can be called sarva-bijaka (“endowed with all seeds” —1]##) because 
they have the semblance-seeds (i.e., that which falls into the fourth character- 
istic) for their object (Fr#K{L\#2). Thus the expression sarva-bijaka must have 
a different meaning than “having seeds (bijas) as object’, and can definitively 
only mean “receiving the perfuming and holding the seeds” (42 = fE4F #8). {3/7v.} 


And moreover, the argument of Nanda—that the scope of the formulation “are 
also like this” (7204) is not limited (4 ff 5!]) [to five characteristics ]}—leads 
too far (and definitively is not conclusive). It cannot be said <155> that the five 
mental factors, 1.e., contact, etc., like cognition (vijfidna), are also cognizing 
(vijfiapti J F'\) (.e., that which properly belongs to cognition) and that contact, 
etc., are also associated with the five mental factors, 1.e., contact, etc. [Contact 
would be associated with contact itself, just as cognition is associated with 
contact. ] 


Therefore, the expression “are also like this” (tathd 7} 404) must be under- 
stood as meaning “with all due qualifications” (yathdyogam BaF Rez), and 
does not mean “alike from every viewpoint” (JEaa—). <156> 


CF. 


C.F.A. 
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Uninterrupted strong current 


FA. Correct doctrine of dependent origination (pratitya-samutpdda); #0664 
EB. Refutation of incorrect doctrines; #0677 


Correct doctrine of dependent origination (pratitya-samutpada)*° 


Is the store-cognition (Glaya-vijidana |] #4 ES ek) permanent (sasvata 4) or is it 
discontinuous (ucchinna #)? 


It is neither permanent nor discontinuous, (because it always evolves ((#.#)). 
[Vasubandhu says in stanza 4cd:] 


tac ca vartate srotasaughavat: 
It evolves as a continuous current, like the flow of a river.*“° 
According to the Chinese version: 


IT ALWAYS EVOLVES (Hi), LIKE A STRONG CURRENT (oghavat 40 iit). 


1. ALways (|) means that this cognition, since beginningless time, consti- 
tutes one homogeneous series (—#8H28) (= always non-defined) that is constant 
(or permanent) (#) and without intervals (or without interruption (#8 fi] &); 
for it is the root (A) of the three realms (dhdtus #), of the five destinies (gatis 
ix), of the four modes of birth (yonis 4; #0938) which are its “designations” (pra- 
jnapti Hi), for (its nature is to be) a series (samtdana) consistent (#) enough to 
hold (4%) the seeds (bijas f#) and to safeguard them, (i.e., without losing them).* 


2. It EVOLVES (#}) means that this cognition, since beginningless time, arises 
and ceases (4F #) in each moment (42%), it changes (vikdra #2) from its for- 
mer state to a subsequent state. The cause ([X)) ceases and the fruit (42) arises 
(#0382), {3/8r.}: thus, it is not single (—), like the self (atman), and it is not per- 
manent (7), like primal matter (pradhdana). Therefore it is capable of being per- 
fumed by actual cognitions (vijfidnas) (1.e., the evolving cognitions [pravrtti- 
vijndna *i3%]) and capable of being the cause of new (seeds for AX) actual 
cognitions. | 


339 See #2607. 

40 See #0824. 

41 On samtana (series), see Samyutta, 111, 143; Digha, 111, 105; Journal Asiatique, 1902, 
ii, 283; Keith, Buddhist Philosophy, pp. 167, 169, 174; La Vallée Poussin, Nirvana, 
1925: F 38, 116. 


42 Editors: LVP translates: “Il est cause et fruit, naissance et destruction’’. 


#0669 


#0671 


#0672 


#0673 


#0674 


302 C. Store-cognition (dlaya-vijrdna) 


[If it were permanent, like space, it could not be perfumed; if it could not be 
perfumed, the distinction between samsdra and nirvana would disappear. ] 


The word ALWAYS (4) rejects (#£) the notion of annihilation (or of discontinuity, 
uccheda fs). 


The words IT EVOLVES (vartate #}) reject (¢29E)the notion of [eternality or] per- 
manence (saSvata {#_).°43 <157> 


Vasubandhu gives an example: 


LIKE A STRONG CURRENT (20 #2 iit): it is the very nature-of-things (dharmatd £78) 
of “causation” (hetu-phala-bhdva [K\) that it is foreign both to permanence and 
to discontinuity. 


Like the water of a strong current (477k), without being permanent or with- 
out being discontinuous, flows for a long time “as a series” (*4#) with what- 
ever it carries along (floating or sinking in it (4 Fif#%8§)), so also this store- 
cognition (Glaya-vijndna), 1.e., since beginningless time, it arises and ceases, 
forms a series, 1s not permanent and not discontinuous, [carries the defilements 
(kleSas) and the actions,] carries with it the sentient beings who are floating up 
or sinking down (#235) [: good destinies, bad destinies,] and brings it about that 
sentient beings do not escape existence (nihsarana {4 i#). 


Moreover, like (a strong current), struck (@) by wind (Jal), etc., gives rise to 
waves (7) without its current being interrupted, so also this store-cognition 
(Glaya-vijndna), 1.e., due to many causes and conditions, gives rise to actual 
cognitions (vijfidnas), 1.e., the visual cognition, etc., without its constant flux 
being interrupted. 


Moreover, like (a strong current) carries leaves (#) on its surface, fish (f&) in 
its depths, etc., and follows the course of the current (Zit) (without losing any 
of them (7%+##)), {3/8v.} so also this store-cognition (Glaya-vijndna), i.e., it flows 
constantly ((4 +H @#!) with the seeds (or traces) (bijas #34) that are internal 
(4) [and which are of the same nature as the store-cognition = seed-cognition 
(bija-vijndna), Siddhi F 92,] and with the mental factors (1.e., contact, etc., #0581) 
that are external (44). 


This comparison (74!) shows that this store-cognition is a beginningless pro- 


43 The definition of dependent origination (pratitya-samutpdda) in Milamadhyamaka- 
karikd, 1, 1, should be recalled: anirodham anutpaddam anucchedam aSasvatam ... . For 
our author: sotpddam sanirodham anucchedam ... . 


Sassataditthi, etc., Samyutta, 111, 98. 
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cess or “causation”, (i.e., cause and effect,) without permanence (JE#), without 
discontinuity (FFE). That is, since beginningless time, the nature of this cog- 
nition (vijfidna) is such that, at each moment, there is the arising of the fruit 
and the ceasing of the cause; because of the arising of the fruit, there is no 
discontinuity (27); because of the ceasing of the cause, there is no permanence 
(). Non-discontinuity, non-permanence: such is the “principle” (Ji #2) of de- 
pendent origination (pratitya-samutpdda-naya #KtUFE). 


This is why Vasubandhu said that this store-cognition “always evolves like a 
current” ({H## 417i). 


CB. Refutation of incorrect doctrines 


B.1. Doctrine of the Sarvastivadins and of the Sammittyas; #0677 
B.2. Doctrine of the Sthaviras; #0689 
B.3. Doctrine of the Sautrantikas; #0693 


C.FB.1. Doctrine of the Sarvastivaddins and of the Sammitiyas 


[These schools do not accept our theory. They formulate objections to which 
we will reply.] <158> 


#0677 Objection. — According to the Great Vehicle, the past (#3) and the future 
(FR 3K) are not real things (#4). Thus, in the tenet of the Great Vehicle, there 
is no fault of eternalism (Sasvata ‘#). But (how can you avoid) the fault of an- 
nihilation (uccheda ff)? Thus, this dependent origination (pratitya-samutpdda 
#2) does not conform to the scriptural definition (or the correct principle) 
(IE##) of pratitya-samutpdada. 


#0673 Answer. — You accept the real existence (#4) of the past (744+) and of the 
future (#238). Thus, you avoid the fault of annihilation (#). (But how can you 
avoid the fault of eternalism ()?) Thus, your dependent origination is not bet- 
ter than mine, (i.e., it also does not conform to the correct principle of depen- 
dent origination,) for it is stained by the fault of eternalism (7). {3/9r.} 


#0679 Objection. — By putting me at fault (}F(t2#4), you do not establish your own 
thesis (#8). 


#0680 Answer. — It is difficult to establish the correct principle (iE) without first re- 
futing the false (4)) ... . [But there is no annihilation (uccheda) in my dependent 
origination:] at the moment (yasyam avasthayam, at the instant of the process) 
when the prior cause (#i/[]) ceases (nirodha jx), then the subsequent fruit (4% 


#068 1 
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5) arises (4): just as one side of the balance-beam (#*) rises at the same time 
as the other side descends (tulad-danda-unndma-avandma-vat 40 F¥ pe SEK nF 
=). In that way, causes-and-fruits (-%) form a series (#842), just like a cur- 
rent (jt). To avoid annihilation (ft), it is not necessary to assert the figurative 
existence ({—x) of the past and of the future (#23). 


La Vallée Poussin comments: 
Compare Salistamba-siitra (in my Douze Causes, F 75) (transl. Ross Reat): 


na ca purvaniruddhdd bijad ankuro nispadyate ndpy aniruddhdd bijat | api tu 
bijam ca nirudhyate tasminn eva ca samaye ’hkura§s cotpadyate | tuladandonna- 
mavandmavat | ato nocchedatah (pratityasamutpddo drastavyah). 


How is it (to be seen) as “not annihilation’? Not from the previous cessation 
of the seed does the sprout issue forth, nor indeed without the cessation of the 
seed. But still the seed ceases, and at just that time the sprout arises, like the 
beam of a scale rocking to and fro. Therefore annihilation is not (the case). 


The AKB (Vyakhyda) reads: tuladandanamonnamavat. 


Used by the commentator of the Bodhicarydvatara, ix, 73, 142. — The comparison 
of the balance-beam, Candrakirti, Madhyamaka-avatara, 97, | (translation Muséon, 
1910: 262). — [For Candrakirti, the arising of dharmas from their cause is similar 
to the arising of an illusion, just as Nagarjuna teaches it, Nirupamastava, 15: 
niruddhdd vaniruddhdad va bijad ankurasambhavah | mayotpddavad utpddah sarva 
eva tvayocyate. | 


Objection. — When the cause ({AJ) 1s in the present state (vartamdana-bhava- 
avasthayam 374 fiz), the subsequent fruit (#52) has not yet arisen (4), then 
one may ask of what can the cause indeed be the cause? — When, in turn, the 
fruit is in the present state (44 I), the prior cause (Fi/[A]) has already ceased 
(niruddha &), then one may ask of what can the fruit be the fruit? <159>— 
Since cause and fruit are lacking, how can you avoid the faults of annihilation 
(uccheda #) and of eternalism (sasvata #)? 


Answer. — [There is the same weakness in your doctrine.] If the subsequent 
fruit ({#@-%) already exists (in the future state) at the time when the cause 
(actually) exists, and since [the fruit] exists in advance and by itself (prakrtistha 
AS), then how does this fruit depend on the prior cause (ij)? Since the 
notion of cause would disappear, how can you hope to establish the notion of 
fruit? In the absence of cause, in the absence of fruit, how can you avoid the 
faults of annihilation (2) and of eternalism (#)? 


#0683 


#0684 


#0685 


#0686 


C.E Uninterrupted strong current 305 


Objection. — You know very well that I establish the notions of cause and fruit 
(5238) (3/9v.} “by relying on” the activity (kdritra (FFA) of dharmas.*“ Thus, 
my objection (#4#£) does not rebound against my own tenet (=). [The future 
fruit has no activity because it is not present. The cause attracts it into the pre- 
sent. | 


Answer. — If the same thing (#8) exists in advance (4.4), then its activity (FA) 
must also, since the causes-and-conditions ([Al#) on which this activity depends 
are also given in advance (A. #). 


Thus, in your tenet, cause and fruit (8) are definitively lacking. It is thus . 
advisable to accept the “correct principle” ({E##) of dependent origination 
(pratitya-samutpdada) as it is taught in the Great Vehicle (X3€). 


This correct principle ((E##) is (profound (#8) and excellent (#)); it is beyond 
speech (## 3 ) (as is the specific characteristic [svalaksana] of all the dharmas). 
These names, 1.e., cause (hetu |X), fruit (phala §£), etc., are all figurative desig- 
nations ({Fx jie z). 

Considering the present actual dharma (34 74£%&) (which alone exists) as having 
the power (kdritra FA) of attracting (or engendering) (5|) the subsequent (4) 
dharma (which is its fruit), we posit figuratively ({fi17) a future dharma [while 
there exists only a power of the generation of this fruit], and, relative to this 
future fruit (52), we say that the present actual dharma is the cause (#4 [X). 


Considering the present actual dharma as corresponding (fi) to a prior dharma 
(HII#8), we posit figuratively ({f23Z) a past cause [while there exists only the cor- 
respondence of the present dharma with the past dharma], and, relative to this 
past cause (27 [A)), we say that the present actual dharma is the fruit 7A). <160> 
We say “posit figuratively” (Ez) because it is the present actual cognition (vi- 
jnidna syx) itself “that appears similar to the future, similar to the past’, “simi- 
lar to the fruit, similar to the cause” ({\(7K #8 Ei). [That is to say: that which is 
called cause, that which we consider to be the prior cause, is the present cog- 
nition as dependent; that which we consider to be the fruit is the same cog- 
nition as that which generates. ] 


Thus, this doctrine (or principle #2) of cause and of fruit (KI) obviously 
stays far away from the “extreme views” (anta #) of annihilation (uccheda) and 
of eternalism (sasvata), and conforms (#2 €) to the “Middle Way” (madhyama 


“4 AKB vy, F 55. 
45 chou BH, #0933, AKB 14/9v.10 [iv, F 62], 30/9r.4 [ix, F 280]. 
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pratipad ‘1#4). Every wise person (#74) (3/10r.} should (follow [this principle]), 
practice ({£) it and study (&) it. 


C.FB.2. Doctrine of the Sthaviras 
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#0690 


#0691 


#0692 


(There is another opinion which says that although) the past and the future 
(#2) do not exist, nevertheless, causes and fruits (KJ) form a continuous 
series (|444#8). [What actually is the nature of dharmas? | 


As rapid (#7128) as the present dharma—at least mental dharmas, i.e., mind 
(citta) and mental factors (caittas)}—may be, there is, nevertheless, a prior period 
and a subsequent period, arising and ceasing, 1.e., two periods (pirva, apara, 
utpdda-nirodha-kalau #){2 Wh — FFF). 

When it arises, it corresponds (fi]) to its cause; when it ceases, it attracts (5]) 
its fruit: although this dharma has two periods (fF) (arising and ceasing), never- 
theless, it is itself single (—). 


The prior cause (fi) ceases (nirudhyate); the subsequent fruit (42/8) arises 
(utpadyate): although these two dharmas, i.e., cause and effect, are distinct in 
their substance and their characteristic (#44), nevertheless, they are simulta- 
neous, both present in one another. 

Thus, cause and effect (KK) are not “figurative designations” ((Ejii). And 
yet there is no [fault of] “annihilation” (uccheda &), as in the theory of the 
Great Vehicle; there is no [fault of] “eternalism” (Sasvata), as in the theory of 
the Sarvastivadins. Moreover, the previously discussed difficulties (#£) that 
trouble the other tenets are resolved; what wise person (#4) would reject my 
[correct] interpretation (## JI) in order to trust other false ones (fs #R)? 
Refutation: 

This is nothing but empty talk (ji) (and is without real meaning): 


1. How is it possible that one moment (ksana —), one “instant”, can be two 
time periods (— fF)? [A dharma cannot be in two time periods. | 


2. Arising (4) and ceasing (i), which are contradictory (#4), <161> cannot 
be actually present (#1 7£) at the same time. [The two dharmas, 1.e., arising and 
ceasing, cannot be of the same time period. | 


3. If ceasing (i) is present (FH4£), (3/10v.} then arising (4) will be future (F&2K) 
(just as the Sarvastivadins say, #0685). 


4. What is called “arising” (4) is existence (bhava 4), (since it is actually 
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present (F%7£)); what is called “ceasing” ({&) is non-existence (abhdva #): 
ceasing will thus be past (#42) (as the Great Vehicle says). 


[The Sthaviras reply: — But who says that ceasing is non-existence? This is not 
the opinion of the Sarvastivadins for whom ceasing is present.] 


If ceasing is not non-existence (#£), then arising is not existence (4): since 
arising is present (Fi), is existence (#4), ceasing will be past, will be actually) 
non-existence (35 #£). 


5. [The Sthaviras attribute arising and ceasing to a single dharma:]| Moreover, 
these two are contradictory (*8%#), (how can their substance (#8) be one (—)?) 
Like pain and pleasure (7448), etc., they cannot, together, constitute one thing 


(3). 


6. (If arising and ceasing (4%) are one (—), then they cannot have two time 
periods (f#).) If arising and ceasing are different (#2), you cannot say that they 
refer to the same dharma (or have the same substance as support (la) (<—#8)); 
[if they are merged, why attribute to a dharma two time periods? | 


We conclude: — That the period of arising (4) and the period of ceasing (ji 
fF) are both actually present and simultaneous ({8274£), that arising and ceasing 
refer to the same dharma, this is certainly not a very satisfactory (or reason- 
able) conception. 


C.F.B.3. Doctrine of the Sautrantikas 


#0693 (The Sautrantika scholars (A&#8 fit), etc.,) do also not succeed in establishing 
(the principle of) the causal continuity (Ki 4848 #2) because they do not ac- 
cept the store-cognition (Glaya-vijndana {| #83) that holds the seeds (bijas *#). 
<#0694> Thus we must accept (the correct principle (IE#£) of) the causal series 
(Al 524848), 1.e., the dependent origination (pratitya-samutpdda xt), conform- 
ing to the sound doctrine of the Great Vehicle ({# X3E). {3/11r.} (See #0509.) 
<162> 


C.G. 
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Cessation of the store-cognition (Glaya-vijndna). — Names of the eighth 
cognition | 


G.A. Cessation of the store-cognition; #0696 
G.B. Names and varieties of the eighth cognition; #0729 


C.G.A. Cessation of the store-cognition 


#0696 Since beginningless time (#£%9), this store-cognition (Glaya-vijiidna) always 


#0698 


#0700 


evolves like an uninterrupted river ({4 #3407). At what moment, in what state 
is it definitively (4032) discarded (vyavrtta #§)? 


Vasubandhu answers in stanza 5a: 
tasya vyavrttir arhattve 


“The store-cognition IS DISCARDED (##) (in the final path (773¢5%)), IN THE STATE OF 
ARHAT ((] fe 188 fi2).” 


[What does arhat mean? | 


The aryas (22%), that is, the saints of the three vehicles, abandon (££) the hin- 
drance (Gvarana) of defilements (klesas) (Ah) and are called arhats ((H] HE) 
from the time (i.e., the adamantine concentration [vajra-upama-samddhi]) when 
they completely exhaust (3032: #%) it (#3143).°4 [The expression “completely ex- 
haust” means: (1) radically destroying, killing, (2) taming, putting out of action. 
The saints of the two vehicles make it impossible for the defilement to rearise 
but—not abandoning the hindrance that prevents the seeing of jiieya (= the 
“‘to-be-known’’)—they do not terminate the defilement.**’] This is so, for at that 
time, the incapacity (dausthulya §%=***) engendered by the defilements (/A 1) 
is completely and forever removed (7k #¢#£), and it is said that the store-cogni- 
tion (jx) 1S DISCARDED (##). 


La Vallée Poussin comments: 


See the note by Wogihara, Asanga’s Bodhisattva-bhimi, Leipzig, 1908, p. 29, which 
cites numerous sources and which prefers the reading daustulya; but in Maha- 
vyutpatti, 119, 20, it is dausthulya. 


346 Sthiramati defines the arhat, in the words of the AKB (vi, F 227ff.), as obtainment of 
the two knowledges (jfdna), [1.e., knowledge of exhaustion (ksaya-jndana) and knowl- 
edge of non-arising (anutpdda-jiana)}. 

347 See Siddhi F 18 under ©. 

348 AKB vy, F 2; Trentaine, F 27. 
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[One may, nevertheless, be less certain about the meaning of the definitions 
that are given in the treatises (Sdstras). There are three opinions. ] 


1. According to the first.masters, the word arhat (["]#%) designates only the 
saints of the three vehicles (=3€) who have obtained the state of the fruit of the 
non-trainee (aSaiksa #£4-# (iz): [a] all of them have killed the enemies that are 
the defilements (klesas) (ari-han Ai); [b] they are all worthy of receiving 
(KESZ) excellent veneration (44) by the world (t£[4i/) (arh); [c] they are all 
liberated from (or will never return to experience) (7k 7.7%) existence that 
is delimited (or “in segments’) (paricchinna 47 B24, #2694). {3/11v.} <163> 


How do we know that this 1s the case? 
These teachers cite YBh (#247) 


The arhats (fH] #7), self-enlightened ones (pratyekabuddhas 34) and 
tathdgatas (4028) are no longer endowed (samanvdgata A%,) with the 
store-cognition (dlaya-vijndna |r] #8 Ff). 


[But they cite this text incompletely! In the same place, YBh says that the store- 
cognition (Glaya-vijfidna) is also absent in “non-retrogressing bodhisattvas” 
(avaivartika>*’). | 


These teachers answer by citing the Samuccaya-Sastra (iim) (more precisely 
the Samuccaya-vyakhyda of Sthiramati, T.31.1606.0763c) which says [that the bodhi- 
sattvas (=) retain some part of the hindrance consisting of defilements (klesa- 


49 -YBh (71.30.1579.0684—0685). 
Is that which is endowed with the store-cognition (Glaya-vijnana) endowed with evolv- 
ing cognitions (pravrtti-vijidnas)? Four cases: | 
1. dlaya, not evolving cognition: the five states without ideation: dreamless sleep 
(acittaka-nidrdad), unconscious stupor (acittaka-miurcha), attainment without ideation 
(asamjni-samdapatti), attainment of cessation (nirodha-samapatti), gods without ideation 
(asamjni-devas): all mind has disappeared, except for the Glaya; 
2. evolving cognition, not Glaya: the arhats or self-liberated ones (pratyekabuddhas), 
non-retrogressing bodhisattvas (avaivartika-bodhisattvas), tathdgatas, in the state with 
ideation; 
3. both: the other sentient beings in the state with ideation; 
4. neither the one nor the other, 1.e., the arhats or the self-enlightened ones (pratyeka- 
buddhas), non-retrogressing bodhisattvas (avaivartika-bodhisattvas), tathagatas, entered in 
attainment of cessation (nirodha-samapatti), placed (or “arrived”’) at nirvana-without- 
remainder (nirupadhiSsesa). 

350 AKB iv, F 220 
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avarana) up until the end of their bodhisattva career]: 


At the time when the bodhisattvas (=}}#) attain bodhi (=#£), they aban- 
don at once (i) the hindrances (Gvaranas |e) of the defilements (klesa 
42) and to what is to be known (jfieya Ff); they become arhats ([ 
¥e1#) and tathdgatas (A017). 


This text proves that the bodhisattvas—not having (completely abandoned and) 
exhausted (<7 #f##) the seeds of defilements ((4{#+)—Jare not arhats and) 
must have the store-cognition ( [=] #4 Hf #). — First point. 


Second point. — YBh ({83#4}) (1.30.1579.0582a), when it says that the “non-retro- 
gressing bodhisattvas” (4.48 = fe) do also not have the store-cognition, does not 
contradict the Samuccaya-Sastra. 


Indeed, it refers to the bodhisattvas who are at the same time arhats, or, rather, to 
the arhats who have become bodhisattvas: the practitioners who—possessing 
the state of the fruit of non-trainee (asaiksa #£%, i.e., arhat) (by the two vehi- 
cles (3€)), either by the vehicle of the hearers (srdavaka-ydna) or by the vehicle 
of the self-enlightened ones (pratyekabuddha-yadna)—‘‘turn their mind” (2) 
and undertake ([=]) the path of great bodhi (K=#é). They become bodhisattvas 
since they go towards (ik) bodhi; being arhats, they certainly do not retrogress 
(4) by generating (the hindrance (f=) of) defilements (klesas 1); thus, they 
are called “non-retrogressing bodhisattvas” (78 = f). {3/12r.} [They change 
their name of hearer (Sravaka), self-enlightened one (pratyekabuddha), non- 
trainee (aSaiksa), <164> into that of the non-retrogressing bodhisattva. Being 
arhats,| they are not endowed with the store-cognition (Glaya-vijnidna [rl #8 EB a). 


(That is, being included here among arhats, these passages in the treatises do 
not oppose our interpretation.) 


2. According to Dharmapala (i.e., second masters), the bodhisattvas are called 
“non-retrogressing’ (avaivartikas) from the eighth stage (1.e., “immovable” [acala 
As #40) onward. [In this stage, they no longer have the store-cognition (Glaya- 
vijndna) and they are included among the arhats of whom Vasubandhu’s stanza 
spoke (in stanza 5a): “The store-cognition is abandoned in the state of arhar’.] 


Indeed: 


a. in [these bodhisattvas], any defilement (klesa) completely (7k) ceases to be- 
come active, to manifest as “action” (samuddacar) (4*4T); 


b. [these bodhisattvas] effortlessly flow ({£##) within the rapid current (# 
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ii.) Of dharma [= they spontaneously go into the ocean of the markless (Gnimitta): 
dasa-bhiumaka\; 


c. they are able to practice all the virtues (carya) (#2347{T), and all the virtues 
in each [of the virtues];*>! 


d. from moment (#4) to moment—without interruption—their pure dharmas 
increase (#J= #7) [1.e., they do not retrogress from what has been acquired?*’]: 


therefore, the bodhisattvas of the last three stages are called non-retrogressing 
(avaivartika) bodhisattas (78 =e). 


Thus, although these bodhisattvas have not yet completely abandoned (and 
exhausted) (E##) the seeds (bijas 2) of the defilements (klesas (4{{) that 
are in the “cognition that is retribution” (vipdka-vijnidna #27) (#0740), never- 
theless, their series of the “actual” mind being all pure, the defilements of the 
seventh cognition—i.e., afflicted view of a self (atma-drsti 4% &), (afflicted self- 
love (fK#), etc., of the figurated (vikalpita 4} ll) class) (see #1265)—do not be- 
come attached again (na dliyante 14.4 #\ is) to this “cognition that is retribu- 
tion” as their inner “self” (EB WK). {3/12v.} Thus, the “cognition that is retribu- 
tion” of these bodhisattvas can no longer be called Glaya (fr #455). Thus (it is 
said that these bodhisattvas no longer have the store-cognition (Glaya-vijndana) 
and, thus, it is also said that) these bodhisattvas are, in our text, included among 


the arhats ("| 2%). 


3. According to Nanda (1.e., third master), the bodhisattva 1s non-retrogress- 
ing (avaivartika) from the first stage (#] #2) onwards. 


Indeed: 


a. he has already “realized” (saksdat-kar 3%) the “principle” (Ji #£, 1.e., true 
suchness [bhitta-tathata]|, #0337) which the two kinds of emptiness (Siinyatdas) 
reveal (— 2 Fit @i#£) [since he has practiced the path of insight (darsana-marga), 
see #2915]; 


b. he has already obtained (#) the two kinds of superior (visesa) knowledge 
(ks #7) [e., either the knowledge without conceptual figurating (avikalpaka) 


1 Before the stages (bhumi), the bodhisattva—practicing one practice of perfection 
(pdramitd) (#3018)—practices this practice; in the first seven stages, he practices all 
the practices by practicing one practice, but he takes the practices one at a time, Le., 
“giving” in the first stage, “morality” in the second, etc. ... . [However, with more skill 
in the seventh stage]; in the last three stages, all at once. 


352 AKB vi, F 267. 
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and the subsequently acquired (prstha-labdha) knowledge, see #2918; or else, 
the knowledge of equality (samata-jndna) and the <165> knowledge of discern- 
ment (pratyaveksand-jidna), see #3266]; 


c. he has already abandoned (#7) the two heavy hindrances (Gvaranas #: |) 
called figurated (vikalpita 4} ill; #0070, #0358);°53 


d. he practices—by practicing one practice (—{J)—all practices (#477). 


Although, in view of benefiting (#!|#z) others, he generates defilements (klesas 
KES), nevertheless, these defilements are not faults GH) (i.e., he has no defile- 
ment-faults [klesa-dosa ‘H\{i8%]), (and thus, he is also called non-retrogres- 
sing bodhisattva). 


Thus, although (this bodhisattva) has not abandoned or exhausted (#7 #) the 
defilements (klesas) called “innate” (sahaja {A4), nevertheless, the afflicted 
view of a self (atma-drsti #% i), (the afflicted self-love ({K#®),) etc. (#0273), of 
the figurated (vikalpita 4} 5!|) class do not become attached again to the “cog- 
nition that is retribution” (vipaka-vijfidna) as their inner “self”. Thus, the “cogni- 
tion that is retribution” of this bodhisattva can also no longer be called dlaya 
(SB HLE). {3/13r.} Thus, (it is said that this bodhisattva no longer has the store- 
cognition and, thus, it is also said that) this bodhisattva can be designated by 
the name arhat ({] 42%). 


Moreover, we read in the Samuccaya-Sdstra (S29) 


Although the bodhisattvas of the ten stages (-- +0 fz) have not yet 
completely abandoned all defilements (klesas }A%), nevertheless, even 
so, these defilements—like poisons subdued by mantras and medicinal 
herbs (5042 Fit (Asa = )—do not generate any defilement-faults (klesa- 
dosa), {being subdued by pure knowledge (andsrava-jridna)|. In all the 
stages, the bodhisattvas are thus similar to arhats ( («| #24) who have 
already abandoned the defilements. 


Thus, all the bodhisattvas possessing a stage can also be called arhats ( fr] #1). 


4. This is not reasonable. [The first and the second masters do not accept this 
thesis. | 


In the first seven stages, the afflicted view of a self (a@tma-drsti), (the afflicted 


353 Heavy, i.e. intense (tiksna). — The belief in dharmas anaTne ane) is the hindrance 
to what is to be known (jfieya-dvarana) (#3146). 


354 Samuccaya-vyakhyd, T.31.1606.0763-64, continuation of the text cited #0707. 
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self-love (K#),) etc., of the innate category ({24.) (associated with cogitation 
[manas]) continues to become attached (d-li #\ je) to this “cognition that is 
retribution” (vipaka-vijfidna) as their inner “self” (EW): thus, the “cognition 
that is retribution” is still called Glaya (| #8 Ef). 


Nanda replies: — “In view of the cessation of the afflicted view of a self (5), 
(the afflicted self-love (®), etc.,) known to be figurated (vikalpita 4} ¥!|) (which 
are associated with mental cognition [mano-vijfidna]), (since they are no longer 
attached to the store-cognition (454% #&),) one can say that (the “cognition that 
is retribution’) is no longer called dlaya”’. {3/13v.} 


[Objection:] — Then in that case, (the “cognition that is retribution’) would no 
longer be called Glaya (("]#&Hi) among the trainees (Saiksas &, i.e., stream- 
enterers [srota-Gpanna F&A ji], etc.), a thesis in contradiction with various treatises 
(Sastras). 


Nanda answers: — “No, for the defilements (klesas) which the bodhisattvas of 
the stages generate do not—due to proper knowledge (JE%))—bring forth any 
defilement-fault (klesa-dosa), and stream-enterers (srota-dpannas fii), etc., 
cannot obtain (##) (such a thing (3)), so how can the stream-enterers, etc., (be 
compared to these bodhisattvas)”’. 


[Reply:] — [(These kinds of defilements) can be obtained by the stream-enterers 
(srota-dpannas).| Although the defilements which their first six cognitions 
generate do not—<due to pure or correct knowledge (iE #]))—bring forth any 
defilement-fault (klesa-dosa) (#4), nevertheless, their seventh cognition (manas) 
is an impure (sdsrava) state of mind (#112), (manifests spontaneously ({£# 
$447) and) continues <166> to attach (#1) itself to the “cognition that is retri- 
bution” as a “self”. (So how are these bodhisattvas not the same as the stream- 
enterers (7Aiit), etc.?) Thus, Nanda’ opinion is not reasonable. [From the eighth 
stage onward, the bodhisattvas are a pure series (andsrava-samtdna); the defile- 
ments no longer become active (samuddcar); the seeds (bijas) of the defile- 
ments remain, but the actual defilements have disappeared. Thus, we can say 
that the defilements are discarded. Prior to the eighth stage, the defilements are 
actually generated: see YBh 78 and Bodhisattva-bhimi, 48, 25.] 


5. [Let us conclude by siding with the first and second teachers. ] 


The arhats ("| #4) have abandoned (7) the incapacity (= coarse and heavy) 
of the defilements (klesa-dausthulya A tak #) (see #0696) of the “cognition that 
is retribution” (vipdka-vijridna), {3/14r.} which [incapacity] has been completely 
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exhausted (44.48) at the adamantine concentration (vajra-upama-samddhi) 
(definition of the first masters). [These arhats] no longer become attached (3) 
to the “cognition that is retribution” (or store-cognition) ([=]#8 Hf #) as an inner 
“self”? (SAX) (definition which includes the bodhisattvas of the eighth stage, 
as the second masters would have it). As a consequence, it must be said that 
[the arhat’s] “cognition that is retribution” can no longer be called Glaya (| #4 
HS), and that they have discarded (#4) the store-cognition (Glaya-vijidna). 


But it is not the case that the arhats discard (#§) every kind of eighth cognition 
as such by abandoning the store-cognition (Glaya-vijidna), and that—at the time 
of the adamantine concentration (vajra-upama-samdadhi)—it would be due to 
the lack of any cognition holding the seeds (bijas) (#*&) that the arhats would 
enter into nirvdna-without-remainder (nirupadhisesa-nirvana-dhatu # RUE 2B). 


Names and varieties of the eighth cognition 


In fact, although every sentient being (sattva) is endowed with the eighth cog- 
nition, nevertheless, this eighth cognition receives different names in accor- 
dance with various viewpoints: 


1. It may be called citta (iy), “mind”, from the root ci, i.e., to accumulate, 
because it is “accumulated (FT f#4#Z) by seeds (bijas +) which various dharmas 
(34), ie., the seven cognitions, imprint on it (2 )” (see #0878). 


2. It may be called Gddna-vijndna (') bE AS), “retaining (a4dadati) cognition’, 
because it retains (#47) the seeds (fi) and the material sense-faculties (4 
##) and prevents them from perishing (42) (#0408, #0776, #0824, #0952). 


3. It may be called jreya-asraya (FRANK), “support to what is to be known”, 
because the eighth cognition supports ({K1E) the dharmas, 1.e., objects of know!I- 
edge (jneya Fx), defiled (4) or pure (74).°° {3/14v.} <167> 


4. It may be called bija-vijnana (f£-- im), “seed-cognition”, because it univer- 
sally conveys-holds ({£#) all the mundane and supra-mundane seeds (Siddhi 
F 92, #0408, #2441). 


All these names, and still others—(root-cognition [mila-vijiidna], cause of the 
threefold existence [bhavdnga-vijnana], aggregate that endures until the end of 
samsara (samsGra-koti-nistha-skandha), see #0853-#0859)—are suitable for all the 
states of the eighth cognition. 


5 As explained by Asvabhava, Samgraha-upanibandhana, T.31.1598.0286c. 
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Also: 


1. It may be called Glaya ((}#8 HS), “store”, because it embraces or envelops- 
stores (#38) all the pollution (samklesa #4) dharmas (#1077) and in this way 
prevents them from disappearing; because the afflicted view of a self (atma- 
drsti $& A), (the afflicted self-love ({K#*),) etc., become attached (#4 js) to [Glaya] 
as their inner “self” (Ej AW). 


The name Glaya is suitable only for the eighth cognition of ordinary worldlings 
(prthagjanas #244) and of trainees (Saiksas 4 #2)—but not for the arhats, i.e., in 
the state of the non-trainee (### (iz), and for the “non-retrogressing” bodhi- 
sattvas (7548 = )—{ who do become attached to) the pollution dharmas (E423). 


2. It may be called vipdka-vijndna (#*\ax), “cognition that is retribution’’, be- 
cause it is the fruit of retribution (42242) of good and bad actions (#434) 
that project (5|) samsdara (4%). 


This name is suitable only for the eighth cognition of ordinary worldlings (& 
=~), of saints of the two vehicles (—3€) and of all the bodhisattvas (==}), but not 
for the stage of the tathdgatas (H13K4) where there remains nothing but good 
dharmas, for, among all these sentient beings, there are non-defined dharmas 
which are of retribution. {3/15r.} 


3. It may be called vimala-vijndna (#£}am), “stainless cognition’, because it 
is the support (Ff #K1E) of the very immaculate (ati-visuddha KF) and pure 
(anasrava #£ i) dharmas. [Some make a ninth cognition (vijfidna) of this cogni- 
tion (vijfidna).| 

This name is suitable only for the eighth cognition of the stage of the tathdgata 
(40244), for the eighth of other sentient beings, (that is, bodhisattvas (=), 
saints of the two vehicles (—3€) and ordinary worldlings (#24),) conveys seeds 
(bijas *#) of the impure (sasrava jf) class, is susceptible to receive perfuming 
(32) [—and the buddhas are not susceptible to perfuming which would im- 
ply progress, which would contradict the idea of perfection—] and has not yet 
become a very (good and) pure (##?#) (eighth) cognition. 


As the Tathadgatagundlamkara-sitra says: 


The stainless (#438) cognition (vijfidna) of the tathagatas is of immac- 
ulate (visuddha }#) and pure (andsrava #£ i) nature (= dhatu [F£] = sva- 
bhava), liberated from all the hindrances (Gvarana [&), associated with the 
(perfect) mirror knowledge (mahd-ddarSsa-jndna [E\$2*£). (#3262) 
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In stanza 5a, Vasubandhu deals with the cessation of the store-cognition (Glaya- 
vijndna) alone, because its faults (dosa #4) are heavy (= samklesa-dlaya-dosa- 
gurutva) (#), because it is the first of the two impure (sd@srava) states which the 
saint discards (#). <168> | 


The “cognition that is retribution” itself (vipadka-vijfidna) (#\eis), which is 
also impure, is discarded (#4) by the bodhisattvas (=) at the time when they 
attain bodhi (+z), is discarded by the hearers (srdvakas £[#)) and the self- 
enlightened ones (pratyekabuddhas ¥j’4) at the time when they enter {3/15v.} into 
nirvana-without-remainder (## 8% K72 48) and, consequently, cease to experience 
the fruit of actions. 


There is no time when the stainless cognition itself (vijfiidna) (44a mis) could 
be discarded, for there i8 no time when benefitting (artha-carya; literally hita- 
sukha) (F']) sentient beings (and bringing them joy (4%)) would come to an end. 


As for the other names, 1.e., mind (citta :(»), retaining (a@dana), etc., they are 
suitable, as we have seen, for all the states of cognition (vijfdna) (and should 
be used depending on the meaning). [The period when they are abandoned 
cannot be determined for they are discarded when the store-cognition (Glaya- 
vijndna) or the “cognition that is retribution” (vipadka-vijndna) 1s discarded. | 

Thus, the eighth cognition (4 /\i#), (generally speaking, exists in two states 


(fiz):) the one in the impure (sdsrava) state should be distinguished from the 
one in the pure (andsrava) state. 


I. In the impure state (& fiz), [i.e., when it is called Glaya (store) or vipaka 
(retribution), the eighth is as we have defined it, 1.e.,] 1t is non-defined (avyakrta 
f= ME), <#0746> associated only with five mental factors (caittas) (i.e., contact 
[sparsa fi], etc.), <#0747> having what is appropriated (upddi #432) and (the site 
(sthdna j)) for their object (4%) (see #0561). 


II. In the pure state (f£}# fiz), it is exclusively good (kusala ##). <#0750> It is 
associated with twenty-one mental factors (Fit): 

1. five universal (sarvatraga #{7) [mental factors] which always ((#) accom- 
pany every [type of] mind (-(») (#0581, #1649); 

2. five [mental factors with] “special” (objects) (pratiniyata-visaya j\|3%) (#0633): 
a. predilection (chanda $x), because it constantly (#2) is the desire-aspiring 
(abhiladsa ##) to realize-cognize (#4 #7) the “considered” (abhipreta, Fir#i) thing 
(48); 
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b. resolve (adhimoksa /#f#), because it always (/#) is the affirmation (ava- 
dhdrana £J##) with regard to the considered thing (Fir @i5%); 


c. memory (smrti <), because it always (|) is the clear recollection (44%¢) of 
the thing (42) experienced in the past (#942); {3/16r.} 


d. concentration (samadhi %€), because the bhagavat ({# #4) never has a non- 
concentrated mind (7V7€'L)); 


e. understanding (prajna =), because it constantly discerns (pravicaya (R}2) 
all dharmas; 


3. eleven good (kusala #) dharmas (#1766), because it constantly (7) is asso- 
ciated with very pure faith (#4 (8), etc. 


[The pure eighth cognition] is associated with twenty-one mental factors only, 
for not being defiled (#75) and not being distracted (#7), it is not associ- 
ated with bad and non-defined dharmas (1.e., defilements [klesa], etc., regret 
[kaukrtyal, etc.). <40751> This cognition is also always accompanied only by neu- 
tral sensation (upeksa #§*Z), for it always moves in a spontaneous manner ((£ 
#41) and (evolves) in perfect equality (34“$ #4). <#0752> It has all dharmas for its 
object, for the mirror knowledge ($% #) (#3265) is universally directed at all the 
dharmas. <169> 
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Demonstrating the existence of the eighth cognition 


How do we know that separate from the cognitions, 1.e., the visual cognition, 
etc., accepted by the Little Vehicle, there is an eighth cognition (with a distinct 
substance of its own)? <#0756> From (the definitive authority (72) of) the noble 
teachings (224) (e., texts of both vehicles) and from reasoning (JE##). 


H.A. Sources of the Great Vehicle; #0763 
H.B. Sources of the Little Vehicle; #0853 
H.C. Arguments from reason; ten arguments; #0878 


C.H.A. Sources of the Great Vehicle 
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I. Inthe Mahayanabhidharma-sitra (KE by FE 7 EZZAS), it Says: <#0765> {3/l6v.} 


anddikaliko dhatuh sarvadharma-samasrayah | 
tasmin sati gatih sarva nirvanddhigamo ’pi ca ||3%*° 


(From beginningless time, there is an element (dhdatu 5). It is the sup- 
port ({K) for all dharmas, etc. 


From that there occur all destinies (gatis #) and [also] the obtaining in 
terms of realizing (#4) of nirvana ({288).) 


First explanation. 


This eighth cognition is subtle ({{AH) in its nature and hence reveals itself only 
through its activity (/F 4), through its effects. 


The first two quarter-verses (padas) reveal (44) the eighth cognition (4 /\ ik) 
(in its activity (FA)) as cause (hetu [x): “It is the element (dhatu) that has no 
beginning”; and (in its activity) as condition (pratyaya #): “It is the support for 
all dharmas’’ (#0408). 


The last two quarter-verses reveal (4) [the eighth cognition] (in its activity 


6 ~~ Cited above #0427 and Sthiramati, Trentaine, S. Lévi, F 37, where samsdara-pravrtti 
(process (or continuity) of samsaric existence) = “rebirth among the different classes of 
sentient beings (or the moment of conception in other existences)” (nikdya-sabhadga- 
antaresu pratisamdhi-bandhah), and nivrtti (abolition of samsaric existence) = element 
of nirvana (nirvana-dhatu) with-remainder or without-remainder. 
nivrtti = huanmie ta {RK 
pravrtti = liuzhuan Fit. 


adhigama = zhengde #2. 
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(FH)) as supporter-carrier ({<##) (1) of the process (pravrtti 7it#) of existence 
[i.e., samsdara] and (2) of the abolition (nivrtti 2%) of existence [i.e., nirvana): 
“This cognition being given, there occur all destinies and also the obtainment 
and realization of nirvadna’’. 


1. Dhatu (3), “element’’, means cause (hetu (A): 


This refers to the eighth cognition considered as seed (bija), 1.e., the seed-cog- 
nition (bija-vijndna f# + #), which, from beginningless time, is a continuous 
series (2 ##*9#8) of potencies (Sakti) that immediately engender (#44) all the 
dharmas (see Siddhi F 92, #0408, #0736). (Thus it is called a “cause” ()).) 


2. Samdasraya (ff), “support”, means condition (pratyaya #&): 


[This refers to the eighth cognition considered as actual (“active’’)]. This is the 
retaining cognition (@ddna-vijndna bE Ab) (see #0734), 1.e., the cognition that 
[“‘retains” or] “seizes and holds” (#4##), which, <170> since beginningless time, 
is the support (nifraya (KL) of all dharmas, etc. (Thus it is called a “condition” 
(%K).) | 

Indeed, the eighth cognition (i.e., the awareness-part [samvitti-bhdga]) seizes 
and holds (#4 #) seeds (bijas #£+-), is the support (asraya Fr Hk) of the actual 
dharmas (#547 1%), (that is, it develops as them (#4,4%) and is their support 
(Ay BEEK). {3/171} 


On the one hand, (“develops as them” (##,{%) means that) [the eighth cogni- 
tion] develops as the receptacle world (#5) and as the body endowed with sense- 
faculties (44 |): it is the support of both. 


On the other hand, (“is their support” (4,7) means that) [the eighth cogni- 
tion] is the support (#«K1E) of the other evolving cognitions (pravrtti-vijiadnas 
HS 

a. it “seizes and receives” (#43z) the five material sense-faculties (448), al- 
lowing the first five cognitions (vijfidnas #X%), 1.e., the visual cognition, etc., to 
rely on these sense-faculties (and to evolve (#4)); 


b. it is, moreover, the support (#K1L) of manas (FFB) [i.e., the seventh cogni- 
tion,] which, in its turn, allows mental cognition (mano-vijfidna 7 Erk) to 
rely on [this manas] (and to evolve). 

We know that manas (<4) and mental cognition (Hix), being evolving cog- 


nitions (#4), must, like the first five cognitions, 1.e., the visual cognition, etc., 
rely on sense-faculties that are simultaneous with them ({24), and [we know] 
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that the eighth, being a cognition (in its nature (‘#)), must also have a simul- 
taneous support ({24 4K), which is the seventh, i.e., manas (#1120). 


Such is the activity (79) of this eighth cognition as cause (hetu (A) and as con- 
dition (pratyaya 7). 

3. Yasmin sati (FAIL), 1.e., “from that’, that is to say, tasmin vijfiidne sati, 
means “from that cognition (vijidna)”’. 


4. Gatih sarva (4 FHR), 1.€., “there occur all destinies (gati #)’”, that is to say, 
“there occur the good and the bad destinies’. {3/17v.} 


That is, it is due (#4) to this eighth cognition (4 /\ gk) that all dharmas (i.e., the 
seeds [bijas]) favorable (JZ) to the sams@ric process (pravrtti it #)—that is, the 
generators of the process of the actual dharmas that are samsdra or “exis- 
tence”—are seized and held (ddatta #44) in such a way that the sentient beings 
(448) continue to proceed (pravart {ii##) in samsaric existence (4%). [The 
actual dharmas constitute the samsaric process (pravrtti); the defiled seeds that 
generate the actual dharmas are called “favorable to the samsaric process” 
(pravrtty-anukila or pravrtti-bhdgiya).| 


The text speaks only of destiny (gati #X) (#1120).*’ Although defilement (klesa 
7X), action (karma 32) and mode of birth (yoni 4) are also the sams@ric process 
(pravrtti {ji##), nevertheless, the text designates pravrtti by the single word gati. 
(destiny), because destiny is the principal part (#) of the fruit (42) (e., the fruit 
of suffering [duhkha-phala], the truth of suffering [duhkha-satya]). 


Or else, the word destinies (gati #) includes both “the place where one is going” 
(FT #x), 1.e., destiny (gati), and “that which causes one to go” (fE#X), namely, 
defilement, action and mode of birth. The “retinue” (pariskara & 5.) of the des- 
tinies—1.e., on the one hand, <171> the receptacle world, on the other hand, defile- 
ment-action—can thus also be designated by the word destiny (gati #). 


In fact, defilement (3X), action (34) and mode of birth (4) rely on this eighth 
cognition: the latter is the support ((k##) of the samsaric process ({t##) (Le., 
pravrtti) (defilement, action, suffering or destiny). 

5. Nirvana-adhigamo ’pi ca (Ket as), 1.e., “and obtaining in terms of real- 
izing (#¢4) of nirvana”: 

It is due to the existence of the eighth cognition that the obtaining in terms of rea- 
lizing (#844) (saksatkara-pratilambha = adhigama) of nirvana (18%) can occur. 
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Indeed, it is this eighth cognition that seizes-holds (adadati ###) the said 
dharmas of abolition (nivrtti #2), that is to say, the pure (andsrava) seeds 
(bijas) that cause the actual noble path to arise in such a way that the prac- 
titioner ({247 4) realizes and obtains nirvana. 


The text speaks only {3/18r.} of the obtaining in terms of realizing (#4) of 
nirvana, 1.e., the path (48) to nirvana. Indeed, being unconditioned (asamskrta), 
nirvana does not exist due to this eighth cognition, (i.e., does not exist) by re- 
lying on this cognition. [The cognition does not seize-hold nirvana; it seizes- 
holds the seeds of nirvana which are conditioned (#0427). ] 


Or else, one can say that this text only speaks of nirvana as that which is to be 
realized (Fitz) because the practitioner ({2{7 4) truly aspires to nirvana. 


Or else, the expression nirvana-adhigama must mean: “nirvana and nirvana- 
adhigama’”’, 1.e., nirvana (182) and the path (££) to nirvana, for both are of the 
abolition (nivrtti #3 JX) category. 

The word nirvana (78) designates the abolition (nivrtti) or cessation (nirodha 
#&) which should be realized (fit #). 


The following word adhigama (#4) designates the noble path (#4) which causes 
the obtaining (#24) of the abolition. 


By the noble path that abandons (praha) (E174), one abandons the defile- 
ments (klesa) that should be abandoned (EF #12); at the time when the defile- 
ments are (completely exhausted (3¢38)), nirvana is realized (and obtained). 


That which abandons (i.e., the noble path) that which should be abandoned (1.e., 
the defilements), (that which leads to realization (i.e., the noble path)) of that 
which should be realized (1.e., nirvana), all of that depends on this eighth cog- 
nition which thus (is active (/4)) as the support ((«##) of abolition (nivrtti). 


Second explanation. 


The first quarter-verse (pada) (of the above verse from the Mahayana-abhi- 
dharma-sitra) explains the intrinsic nature (svabhadva § t£) of this eighth cog- 
nition (1.e., the seed-cognition [bija-vijnana]), the constant (4) procession of 
cause and effect (1.e., dependent origination [pratitya-samutpdda]) that does not 
have a beginning (#€44). 


The last three quarter-verses say—first, in general (#8) (i.e., the second quarter- 
verse), and, then, in detail (!]) (1.e., the third and fourth quarter-verses)—that 
this (actual) cognition is the support (Fir ik) <172> (of both dharmas (i%)), i-e., 
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(1) the pollution (samklesa #4) dharmas and (2) the purification (vyavadana 
jai) dharmas (#1077). {3/18v.} 


1. The first, i.e., the polluted dharmas (samklesika-dharmas #é#%4), refer to 
the truth of suffering (duhkha-satya “4 7) and the truth of the origin (samudaya- 
satya Sit) (GF Sea): that is, on the one hand, “the place where one is going” 
(Fit ix), on the other hand, “that which causes one to go” (fé#X); on the one hand, 
birth (4) (or existence) (1.e., the fruit of suffering [duhkha-phala]), on the other 
hand, defilement and action (3234). 


2. The second, 1.e., the purified dharmas (vaiyavadanika-dharmas {#i#1%), refer 
to the truth of cessation (nirodha-satya jai) and the truth of the path (marga- 
satya #4 iii): that is, on the one hand, that which is to be realized (Fz), nirvana 
(7288); that is, on the other hand, that which causes one to realize (§E2@), i.e., the 
noble path (44). 


Both exist only by relying on this eighth cognition, for it is impossible (or un- 
reasonable) that they rely on the evolving cognitions (pravrtti-vijfdnas), etc. 


Third explanation. 


The first quarter-verse (pada) explains the substance (#5) of this eighth cognition, 
a beginningless (4£44) series (tH #4). 

The other three quarter-verses say that it is the support (Fit fK1L) of the three 
kinds of “nature” (svabhava or laksana ] t#), <#0814> in the order: dependent 
(paratantra (Kk {tieE) nature, imagined (parikalpita #3 Af) nature, perfect 
(parinispanna [E\ AX) nature, respectively (see #2723). 


The ideas (#g) expressed in this verse (48) can refer only to the eighth cogni- 
tion. {3/19r.} 


Il. The Mahdyanabhidharma-sitra says: 


The cognition (vijidna) which, being endowed with all the seeds (bias 
fa), “envelops (and stores)” (4a #)°°? all dharmas, 

Is called store (Glaya [| #845). I have revealed (f#J7\) it to the best (indi- 
viduals) (fi 74). 


8 AKB vi, F 124 and 136. 


359 At #1367, we will see that “the defilements (klesas) are shecang (enveloped) by calm 
abiding (Samatha)’, 1.e., most probably rendered in Sanskrit as parigrhita. 


But the assisting cause (parigraha-hetu), #2499, is zhishou #43. 
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The eighth, the root-cognition (mila-vijidna Az) 1s endowed with all seeds 
(f+). Thus, it “envelops (and stores)” (43st) all dharmas of pollution (sam- 
klesa #4) (#1077). 


This is why it is given the name “store” (dlaya [r] #4). — It does not resem- 
ble the primal matter (pradhana }¥) of the Samkhyas which is transformed 
(#%) into the “great one” (mahat X), etc., for the seeds themselves (#+-#8) are 
not the same as the fruit itself (5243) (.e., the same thing as the actual root-cog- 
nition); for the actual dharmas that rely on the “root” (mila), and the “root” that 
supports them, arise and cease at the same time ({84 jm) (see #0415). 


One also gives the name “Glaya” ([] #88) to this cognition because <173> 
dharmas of pollution (##47) envelop (and store) it as it envelops (and stores) 
them (## 8) (see #0447); but also because sentient beings become attached to it 


(49s) as their “‘self’ (FX). 
“The best (individuals) (4). — This refers: 


a. either to the (group of) bodhisattvas (= (xR) who—having entered the “path 
of insight” (5% )—have obtained the direct realization of reality (tattva-abhi- 
samaya ©. 38) (#2927): since they realize-understand (z¢f¥#) [without negation 
or error] the nature of the store-cognition (Glaya-vijndna [rl #8 Fi ®), it is ap- 
propriate that the Bhagavat ({#:2) correctly reveals (f#7\) it to them; {3/19v.} 


b. or to all bodhisattvas (=), even those who do not yet possess the stages, 
those who have not yet entered into the path of insight (52% Hi): the latter, 
although they do not realize-understand (###) (the store-cognition), never- 
theless, they believe-understand ({i f## = adhimuc) and will seek to acquire the 
“transmutation (paravrtti) (of the support)” (#' fk) of the eighth cognition (see 
#3180); (for this reason, the Buddha was also referring to them). 


The evolving cognitions (pravrtti-vijfidnas #3%,)—all the cognitions except for 

the store-cognition—do not correspond to the definition given by this verse. 

II. Samdhi-nirmocana (f@2E 2%) also says: 
The retaining cognition (@ddana-vijndana fi ke Ab,)—very profound and 
very subtle (£784), like a strong current (4&it)—-proceeds with all the 
seeds (bijas fi). 


Fearing (7) that they might conceptually figurate (43%!) (and seize (#4)) 
it to be a self (atman), I have not revealed (#¥#) it to the foolish (LL). 


La Vallée Poussin comments: 
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Samdhi-nirmocana (Jie shenmi jing, T.16.0676.0692c22) (same readings, but the order 
of the quarter-verses [pddas] is 1, 3, 2, 4); cited in YBh (7.30.1579.0579a15, 0718c02) 
and in Sthiramati, Trimsika, Lévi, F 34, with a third quarter-verse in poor shape 
which may be restored after the Tibetan version (communication with S. Yama- 
guchi): 


adanavijnadna gabhirasuksmo 
ogho yatha vartati sarvabijo | 
baldna eso mayi na prakdsi(to) 
ma haiva atma parikalpayeyuh | 


The correction ma haiva (for MS. mohaiva) is justified by Maha-vastu, 111, 167, 7: 
ma haiva rajnio ... bhaveya. 


The Chinese, however, translates bala (the foolish) as fanyu /ui&, which, according 
to the commentary, indicates two categories, (1) the ordinary worldlings (prthag- 
janas) and (2) the fools (miadhas) [1.e., people of the first two vehicles]. 


#0826 The eighth cognition seizes-holds (Gdadati #\#) the seeds (bijas #€-=F-) (40875) 
of dharmas; it seizes-receives (upddadati #4) (the basis of) the material sense- 
faculties (f2 48 (XK) (#0954); it also seizes-grasps (samddadati ? #\FX) rebirth 
(40977) and the series (444 #448). Thus, it is called retaining (dana [| SER). 


La Vallée Poussin comments: 

“Seize-hold” = zhichi *A#¥ = ada. 

““Seize-receive” = zhishou #3¢ = upada. 

“Seize-grasp” = zhiqu #\4X, which I assume represents samdda, <174> since the 
word must contain the root da. — But AKB vi, F 139, zhiqu translates Tib. rjes su 


’brel = anubandh: “In order to bind (anubandh) a new existence (punar-bhava), 
there is no dharma comparable to afflicted self-love (@tma-sneha)”’. 


‘Rebirth’, correctly “that which binds the rebirth’, jiesheng #4, “binding birth’, 
glossed by Kuiji as “the defilements (klesas) that moisten birth’, is a translation 
for the words pratisamdadhati, pratisamdhi, pratisamdhibandha (see AKB 9/4v.10 
[iii, F 51]; 27/11r.10 [vii, F 102)). 
“Series”, xiangxu #448 = samtana, glossed by Kuiji as “the fruit consisting of suf- 
fering (duhkha-phala)’’. 
[The retaining cognition (addna-vijndna)| is called very profound (¢£%8), for 
the sentient beings not belonging to a family (agotrakas #£}£) (see #0428, #0467) 
{3/20r.} are incapable of examining (its depth) ($4 EX). 


#0828 


#0829 


#0831 


#0832 
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It is called very subtle (£44), for the saints of the family (gotra (£) who “‘pro- 
ceed towards peace” (7X Fx fH), (i.e., the determined [niyata] hearers [Sravakas] and 
determined self-enlightened ones [pratyekabuddhas],) are incapable of under- 
standing it (pratividh) (4832). 


[The retaining cognition] is the real (tattvika H') seed (bija *&+) of all the 
dharmas, |and, as an actual cognition (vijfidna), it carries-holds all seeds; it is 
therefore called “endowed with all seeds” (sarva-bija), #0408. | 


Stirred (irita, abhyahata, ksubhita ®) by conditions (pratyaya 7), it engenders 
(4), like waves ({X¥), temporary cognitions (i.e., the evolving cognitions [pra- 
vrtti-vijndna *$3%]); but itself, it is always continuous (#€ f/f), like a (strong 
current) (#& jit). 

The ordinary worldlings (prthagjanas 1.) are those not belonging to a family 
(agotrakas #0). 


The fools (midhas #) are (those who “proceed towards peace” (##X)), Le., 
those of the first two vehicles [1.e., the hearers (srdvakas) and self-enlightened 
ones (pratyekas)]. 


The Bhagavat ({# 2%) does not teach (or reveal (f#/&)) “the doctrine of the eighth 
cognition, the generator of dharmas’ to them; he fears that they would mis- 
understand the meaning of this doctrine, would generate a “belief in a self” 
(Gtma-graha) of the conceptually figurated (vikalpita) type (47 4'| #4) (see #0062) 
and would, consequently, when they are ordinary worldlings, fall into bad des- 
tinies (#23), and, when they are saints (Gryas), create an obstacle (4) to the 
noble path (3248) <175> 


(Only the eighth cognition has such characteristics [as mentioned in the above 
verse].) | 


IV. Lankavatara (A t8{ilX) also says: 


Just as when various waves (#7) arise on the ocean (7?) stirred (44) by 
the wind (jal) which is their condition (pratyaya #), while the forces 


360 On this subject, Kuiji, Shuji (44/20) mentions the controversy between Xuanzang and 
the Sammitiya teacher Prajfiagupta, a pupil of Sthiramati, of the country of Lolo in 
southern India (Valabhi, Watters, 11, 246), author of a treatise in 700 verses against 
the Great Vehicle, who does not distinguish the two kinds of belief in a self (atma- 
graha). — We will come across Prajfiiagupta again (Péri, Date, p. 52) in Kuiyji, Shuji 
7B/69. 
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(EFA) (that give rise to the waves), active-ready (#8 Ai), evolve (#4) un- 
interruptedly. {3/20v.} 


So also this ocean (3) of the store-cognition (Glaya-vijnidna xi). Hit 
(#) by the wind (/#\) of objects (4%), etc., it constantly gives rise (2) to 
these waves which are the (temporary) cognitions (vijfidnas), while the 
forces ({F FA) (that bring forth the cognitions), active-ready (#8 All), evolve 
(#3). 


La Vallée Poussin comments: 
1. Our text is related to the Lankavatara, 11, 99-100; x, 56—57 (T16.0671.0566c03): 


taranga hy udadher yadvat pavanapratyayoditah | 
nrtyamanah pravartante vyucchedaés ca na vidyate || 
Glayaughas tatha nityam visayapavaneritah | 

citrais tarangavijfidnair nrtyamanah pravartate || 


Kuiji (T.43.1830.0351b21) cites very precisely the translation by Bodhiruci (T16.0671), 
and notes that [the translations] do not agree, [meaning that the translation by 
Bodhiruci is less correct]; then he says that the Chinese transcript for Lanka is not 
correct. 


2. The conditions of the waves are: [a] condition qua cause (hetu-pratyaya), the 
ocean, [b] condition qua dominance (adhipati-pratyaya), the wind. — By analogy 
with the store-cognition (dlaya-vijidna), we speak about the forces—contained in 
the ocean—giving rise to waves. 


The store-cognition is the reservoir of the forces (or seeds [bijas]) that are the 
“condition qua cause” of the temporary cognitions (vijfdnas). The latter depend, 
in addition, on objects (i.e., the condition qua object [@lambana-pratyaya]), etc., 
(whereby “etc.” = condition qua dominance [adhipati-pratyaya], condition qua im- 
mediate antecedent [samanantara-pratyaya}). 


This is, roughly, the meaning of the verse. But the third quarter-verse (pada) of 
the first verse [in Siddhi]|—identical with the fourth quarter-verse of the second 
verse—presents a difficulty: xiangian zuoyong zhuan $4 Ail /E Fe. — Gloss: “The 
efficacies (gongneng I) #Eé = sadmarthya, Sakti) which engender the seven cogni- 
tions are called xiangian zuoyong tH RIERA. — xiangian (abhimukha), which I 
translate as “prétes” [Editors: and which we translate here into English as “active- 
ready’’]. 


#0833 


#0834 


#0836 


#0839 
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The cognitions (vijfidnas) that are not the store-cognition (Glaya-vijfdana) (1.e., 
the visual cognition [caksur-vijfidna], etc.) are not—like the great ocean (Ki#) 
—a constant series that (evolves and) gives rise to waves (jf) which are the 
cognitions. Thus we know that there is a separate eighth cognition. 


The texts of the Great Vehicle (X3€X*) that could be cited on this subject are 
innumerable (£). (They all state that there is such an eighth cognition (44 /\ 
iit)-) 

[But the question is raised as to whether the satras of the Great Vehicle are 
authoritative. ] <176> 


La Vallée Poussin comments: 


Among the documents relative to the controversy on the authenticity of the Great 
Vehicle, Explanation of the Noble Teachings (Vikhyapana), T.31.1602.0581b; Bodhi- 
caryavatara, 1x, 42 foll.; the Siddhanta of Mafijughosahasavajra (i, 128a1) [which 
is analyzed by Wassiljew, pp. 262—263 (S. 289-290)], who cites the verse of the 
Sitra-alamkara (see #0851). Compare AKB ix, F 252; Nirvana, 1925, F 23. 


The siitras of the Great Vehicle (A3€X%) are authoritative, for: 


1. they conform to the “non-self” (nairdtmya #£#%) and contradict the “self”, 
the person (pudgala) (21 3X 8x); 


2. they turn away from process (pravrtti jij ##) (i.e., samsdra) and turn towards 
abolition [of samsara] (nivrtti #&¥) (1.e., nirvana); 

3. they praise the Buddha ((#), the Dharma (74) and the Samgha ({#); they 
depreciate the non-Buddhist scholars (tirthikas 4}%#&); 


4. they teach (vijiap #) the dharmas, i.e., the aggregates (skandhas #4), etc., 
and refute (4) the primal matter (pradhana [£), etc.; 


5. the followers of the Great Vehicle think that they are included among the 
sutras since they show the truth (#2) without erroneousness (HA). Conse- 
quently, like the Ekottara-dgama (34) and the other texts of the Little Vehicle, 
the sitras of the Great Vehicle form part of the authoritative scriptures (dgama) 


(2A). (3/211.} 


Besides, Aryamaitreya (2224 5%)—in the Satralamkadra—demonstrates by means 
of seven kinds of arguments (-c##[)) that the Great Vehicle sitras are really 
(42) the “word of the Buddha” (buddha-vacana (#25): 


(1) dav avyakarandat (2) sama-pravrtter (3) agocarat (4) siddheh | 
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(5) bhava-abhdave bhavat (6) pratipaksatvad (7) rutanyatvat |/*! 


#0841 1. Gdav avyakaranat (4-7-4cuQ): “Because [the supposed calamity of the Great 
Vehicle] was not predicted at the beginning’. 


If the sutras of the Great Vehicle were spoken—after the nirvana (JK) of the 
Bhagavat (or Buddha) ((#)—by a certain person with the view of destroying (2) 
the True Doctrine (JE%4), why did the Bhagavat (tt 2) not predict (##€) this 
calamity (‘ff3$) as he predicted (2%!) other future calamities before (4¢78)? 


La Vallée Poussin comments: 


See the note by S. Lévi, in his translation of the Sutralamkara, p. 6. — The future 
perils (andgata-bhayas) (Anguttara, 111, 100) which were pointed out by Olden- 
berg, Buddhistische Studien, p. 635, and which I believe are addressed by Asoka, 
are of another type. — The predictions with which we are dealing here are of the 
Krkin-dream type (AKB viii, F 220), the Bimbisadra-dream type (U-tsing, Takakusu, 
p. 13), <177> Rastrapala-pariprcchdé (Finot, p. 1x), Candragarbha-prasna (Tibetische 
Lebensbeschreibung, p. 88; Kanjur, Mdo, 32, fol. 216), etc. 


There are two poignant lines in Maha-vastu, ii, p. 370: “He who will uphold the 
declining True Doctrine, even if it were for only one day ...”. 


Kuiji has a lengthy note (Shuji 4A/27r.; T.43.1830.0352b29) which would be worthwhile 
translating: | 


In the Saddharmavipralopa-sitra (? 712.0396, see AKB viii, F 220), the Bhagavat 
predicts that, in the land of Campa §@7k #24, a bhiksu will destroy the True 
Doctrine. He also predicts the division into eighteen schools. — But why did he 
not predict the attacks of the non-Buddhists, the attacks of the Little Vehicle 
against the Great Vehicle? Why did he not predict the-Great Vehicle? — Did 
he not predict the calamity which is the Great Vehicle when he speaks of the 
vermin that eats away at the lion? 


#0842 2. sama-pravriteh (A847 kx): “Because [the Great Vehicle] coexists ({87T) 


361 Sutralamkara, 1, 7, ed. S. Lévi, p. 3. — The version cited in the Siddhi differs from the 
version of Prabhakaramitra, T.31.1604, as Kuiji has noted. T.31.1604 omits the word Gdau, 
translates bhavabhave bhavat as ti fei ti #3FE#Ss, whereas the Siddhi has you wu you ® 
TEA. 

The fifth argument may be divided into two: bhdve bhavat and abhave ’bhavat. Thus 
there are eight arguments. 

Xianyang shengjiao lun (7.311602) and Xianyang shengjiao lun song (T.31.1603) has ten 
arguments, for the most part the same as here. 
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from the beginning with the Little Vehicle (/|\3€)”. 


From the beginning (4.3), the teaching (#0) of the Great Vehicle (KE) and 
that of the Little Vehicle (/J\3€) have existed together ({R{T). Why should the 
Great Vehicle alone not be the word of the Buddha ( (#82)? 


3. agocarat (FERRI): “Because [the teaching of the Great Vehicle] is not 
accessible to (or is not of the domain of) others, i.e., the non-Buddhist scholars 
(tirthikas) or followers of the Little Vehicle”’. 


The teaching of the Great Vehicle is vast (#7) and very profound (4%); it is 
not of the domain of speculation (H4:571)?° of the non-Buddhist scholars 
(4}448), etc., who cannot attain it; it is not promulgated in their su#tras-sastras 
(8s); and when it is promulgated (at least partially, as we will see), the disciples 
of the Little Vehicle do not recognize it (or have no “trusting understanding’) 
(adhimuc {3) in it. Thus, it is wrong that the s#tras of the Great Vehicle is not 
the word of the Buddha (#2). {3/21v.} 


4. siddheh (fe #x BCH): “Because you admit [that the Great Vehicle as the word 
of buddhas] is well-established’. 


When you say that the Great Vehicle has been spoken by other buddhas (£(#) 
(Kasyapa, etc.), but is not the word of the present Buddha (Sakyamuni) (SB 
aa), you accept our thesis (##) that the teaching of the Great Vehicle (XK3EAQ) is 
the word of the Buddha (Fa) and is well-established (4 -x). 


5. bhdva-abhdave bhavat (4 #4 %): (“Because of the consequences of the 
existence or non-existence of the Great Vehicle”). 


La Vallée Poussin comments: 


According to our commentary and that of Asanga, which is very close, bhavabhdve 
bhadvat means bhave bhadvat and abhave ’bhavat: “If there 1s a Great Vehicle, our 
texts are this Great Vehicle; if there is no Great Vehicle, there is no vehicle of the 
hearers (Srdvakas) or of the self-enlightened ones (pratyekas) either’ (same doctrine 
at the beginning of Madhyamakavatara). It should be bhadvabhave bhavabhavat; 
but one could read bhavat preceded or not by avagraha. 


If there is a Great Vehicle, one must trustingly accept (/@{#) that “this” teaching 
(#Q <178> of the Great Vehicle (= our Great Vehicle) is the word of the Buddha 
(48 Aa) since—outside of [the teaching of] this Great Vehicle of our Buddha— 
one cannot find another Great Vehicle. 


362 Speculation = siliang As. 


#0847 
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If there is no Great Vehicle [= if the teaching of our Buddha does not include 
the Great Vehicle], then neither will there be the teaching (#x) of the vehicle of 
the hearers (Srdvakas) (##f#j/3€), for—without the Great Vehicle—nobody would 
become a buddha (fx {#). Thus, who would appear into the world (7 TE) to 
teach the vehicle of the hearers? It is absurd, (or contradictory to reason,) to 
maintain that only the vehicle of the hearers is the word of the Buddha ((# Frit) 
(and not the teaching of the Great Vehicle). 


6. pratipaksatvat (RES Ax): “Because it is counteractive”’. 


By relying on sutras of the Great Vehicle, the diligent practitioner (27825 |) 
{3/22r.} (generates and) obtains (4|4#) the knowledge without conceptual fig- 
urating (avikalpaka-jnidna #4} 5!|#9) (#2918) which directly counteracts (IE#}%4) 
all the defilements (klesas {4%). Thus, (one should trustingly accept (f£fz) that) 
the Great Vehicle is the word of the Buddha (#8 Fit zi). 


7. rutdnyatvat (#352 <#O: “Because the meaning differs from the letter” (#§ 
HEY). 


(The purport (ix) of) the doctrines (fitz) of the Great Vehicle is very pro- 
found (4%). One must not assume a meaning (#8) on the basis of a literalist 
understanding ((43<) and then (slander (# ) and) deny (#4) its authenticity (JE(# 
a) by taking advantage of this slavish interpretation. <#0850> Thus, the Great 
Vehicle is truly (=) the word of the Buddha (#2). 


(Thus, this verse of the Satralamkara (#4 Hi) says:) 


({The Great Vehicle is truly the word of the Buddha] (1) because it 
was not predicted at the beginning (4¢ iid), (2) because it coexists ({# 
{J) [with the Little Vehicle], (3) because it is not of the domain prac- 
ticed by others (SER AT{T Ez), (4) because it is well-established (iz 5x), 
(5) because of the existence or non-existence (4 #£4@) [of the Great 
Vehicle], (6) because it counteracts (474), (7) because the meaning dif- 
fers from the letter (2 i%0).) 


363 = This is quite close to the argument in the Bodhicarydavatara (ix, 45): there is no true 
quality of a bhiksu (bhiksuta) without awareness of emptiness. 
According to the Bodhicarydavatara, the saint of the Little Vehicle does not acquire 
nirvana because he ignores the “emptiness of dharmas’” and he does not destroy the 
hindrance of defilements (klesa-dvarana). The doctrine of our authors differs, as we 
will see in the tenth juan. 
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C.H.B. Sources of the Little Vehicle 


#0853 


#0855 


#0856 


The siatras of other schools (£##5)°“ also say, albeit in veiled language (#3 
an), that there is a store-cognition (Glaya-vijnana {r] #8 Hix) which has a distinct 
intrinsic nature (Fi 74). 


1. In the canonical scriptures (@gamas [| 4%) of the Mahasamghika-nikaya 
(KAR), [the store-cognition] is designated—in veiled language—under the 
name of “root-cognition” (mila-vijndna *8 AF). <179> Indeed, the cognitions 
(vijridnas) of the eye, etc., {3/22v.} have it for their support (4K), just as the root of 
a tree (#s{##) is the origin (4) of the (stem (#£),) leaves, etc. — The cognitions 
of the eye, etc., cannot function in this way, i.e., as a root.© | 


2. In the sitras of the Sthaviras (_-44#)) and in the treatises of the Vibhajya- 
vadins (43 5! #4 ),° [the store-cognition] is designated, (in veiled language,) 
by the name bhavdanga-vijndna (44s) [compare Siddhi F 196, the subtle mental 
cognition (mano-vijnana)]. 


Bhava (#) means the threefold mode of existence (= 4%) (in the three realms 
[dhatus]). 


Anga (4+) means cause (hetu). 


The dlaya alone, being constant (|#), being universal (##) (= existing in the 
three realms [dhdtus], different from the cognition of the eye, etc.) can be “the 
cause of the threefold existence” (=). 


364 Cf. Vasubandhu’s Mahdadyadnasamgraha-bhasya (T.31.1597.0326), Mahayanasamgraha- 


upanibandha by Asvabhava (T.31.1598.0385-0386), which 1s cited by Kuiji. 

Two important lines of the Karmasiddhi-prakardana (T.31.1609.0785a): “In the sitras of 
the Tamraparniya-nikaya, this cognition (vijfidna) is called bhavanga-vijndna; in the 
sutras of the Mahasamghika-nikaya, [this cognition is called] root-cognition (miila- 


vijndna); the Mahisasakas call it the aggregate of enduring until the end of samsdra 
(samsara-koti-nistha-skandha)”’. 

65 “root” = mila = genben #8; “principle” = ben A; “support” = yizhi 4K IE. 

366 = The text gives, word for word: Sthaviranikayasttra-vibhajyasastrin. — Kuiji says that 
the Siddhi cites in total four schools. But here we should distinguish two schools. The 
Upanibandha (T.31.1598.0386b) explains first the Sthavira opinions: “The Sthaviras desig- 
nate this cognition (vijidna) by the word bhava-anga because the Glaya is the cause 
(anga = hetu) of existence ...”, and adds: “The Vibhajyavadinikaya says the same’”’. — 
See #1048. 


Kuiyi: In the past, they were called Vibhajyavadi-nikaya; now Pannen nikaya 
(see AKB ii, F 219; v, F 24). 
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La Vallée Poussin comments: 


As we have seen, #0853 (note), the Karmasiddhi-prakarana attributes the doctrine 
of bhava-anga to the Tamraparntyas. — Actually, the text has: chitongkebu area FRA; 
but the character # can be corrected as ye #2, leaf, with the same phonetics. The 
reading “Tamraparniyas” is recommended by two passages in the Kosa-vyakhya, 
ix, p. 252: “This sutra is accepted by the Tamraparniya school ...”, and especially 
1, p. 32: “The Tamraparniyas accept a hrdaya-vastu (heart), which is the hadaya- 
vatthu of the scholars of Taprobane. (See Siddhi F 221.) 


There are numerous sources on the bhavanga in the Pali literature, Buddhaghosa, 
Attha-sdlini, p. 140, Visuddhimagga, Nettipakarana, p. 91. — Mrs. Rhys Davids dealt 
with it several times, Compendium, p. 9; translation of Dhamma-sangani, pp. 2, 
32, 134; Quest Review, 1917, Oct. p. 16, Buddhist Philosophy, 1924: 226, 234, 272. 
Mention should also be made of S.Z. Aung, Compendium, p. 267, Keith, Buddhist 
Philosophy, pp. 186, 194. — I have noted (Nirvana, 1925, F 65) that Buddhaghosa 
recognizes in the bhavanga “the immaculate mind” of the Avguttara, 1, 10 (see #0452). 


The annotators of Kuiji and of the Samgraha-upanibandha, cited in brief by Saeki 
Kyokuga, have commented on the root-Sthaviras (subtle mind = bhava-anga, sim- 
ultaneous with the coarse mind, Siddhi F 196) and the branch-Sthaviras (the two 
minds being non-simultaneous), on the nine types of mind of the Sthaviras, i.e., 
(1) bhavanga, at the moment of arising: the mind goes spontaneously to the object 
without <180> being capable of figurating (vikalpa); (2) abhinirhara; (3) drsti ... . 
[Elements of comparison with the Pali sources. ] 


#0857 3. The Mahisasakas ({t44#)) call this [cognition] the ‘“skandha that endures 
until the end of samsdra” (samsara-koti-nistha-skandha $4 474), [in fact, the 
store-cognition (Glaya-vijidna) endures until the adamantine concentration 
(vajra-upama), #0700]. — Apart from the store-cognition (4 /\ mx), there is no 
skandha-dharma (#8%%) that endures, in this way, (i.e., until the end of samsara 
($5 4 EBS),) without discontinuity (#¢ fj). Matter (rapa £4) is interrupted 
(fj) in the realm of immateriality (aripya) (4445); (other minds,) every 
mind, etc., which are not a store-cognition, have ceased (jk) among the gods 
without ideation (#278) and also elsewhere; the formations dissociated from 
mind (viprayuktas **8 247) have no distinct existence by themselves (jj! 8 #8) 
separate from matter (r#pa) and from mind and mental factors (citta-caittas) 
(f4.L»=§): all these points have already been established. Thus, the skandha of 
which the Mahisasakas speak, (i.e., the skandha that endures until the end of 
samsara (834 5¢##),) can only be the store-cognition. {3/23r.} 
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La Vallée Poussin comments: 
Qiong shengsi yun 93 4¢28 (jati-marana- [birth-death] skandha [aggregate]). 


The first three words for the expression giong shengsi bian 93+ 4E38 (or ji BR) = 
samsara-koti-nistha (enduring until the end of samsdra) of AKB 6/12v.1 (11, F 272, 
note); for in Vyutpatti there is: giong weilai ji $35 3K = aparanta-koti-nistha 
(enduring until the end of time). | 


This [Vijianavada] school accepts three kinds of skandhas: (1) the momentary 
aggregates (ksana-skandhas), the dharmas that cease from moment to moment; 
(2) eka-janma-avadhi-skandhas, 1.e., the dharmas that endure for the duration of 
one existence, such as the sense-faculties (indriyas), etc.; (3) the aggregate that 
endures until the end of samsdara (samsdara-koti-nistha-skandha), which is being 
considered here (Samgraha-upanibandhana by Asvabhava). 


Compare Vasumitra, Treatise on the sects (Yibu zonglun lun, T.49.2031.0017b04): thesis 
number 3 of the Sautrantikas; in the chapter on the Mahisasakas, it is not a ques- 
tion of a constant skandha; however, see their thesis number 30b. 


#0359 4. The Sarvastivadins (—1J@#s), in their Ekottara-dgama (348 X8), also have 


#0861 


a text that designates—in veiled language—the eighth cognition under the name 
of dlaya (Sr] #251). This text says that sentient beings (1) have [afflicted] love () 
for the Glaya, (2) take pleasure (4) in the Glaya, (3) are delighted (x) with the 
alaya, and (4) are satisfied (=) with the dlaya. 


These four expressions show that the Glaya ((=] #8 Ei) %)—considered in a general 
manner (#@), considered (in a specific manner (5'])), i.e., as past-present-future 
(=+t)—is the object of attachment (rdga &) [of the seventh cognition]. 


La Vallée Poussin comments: 


In the Ariguttara, ii, 131, there is: Glayarama bhikkhave pajda Glayarata alayasa|m]- 
mudita; same text Ekottara, Toky6, xii, i, 70a, see S. Lévi, transl. of Satralamkdra, 
p. 17. 


Before the triad Grama-rata-sammudita, our text puts a fourth expression, literally, 
Glaya-thirst (ai ®&): the word ai = sneha (afflicted love), AKB ix, F 272; #1277. 


According to Samgraha-upanibandha (Asvabhava, T.31.1598) ai (3) relates to the dlaya 
in <181> general, the other three terms relate, in order, to the three time periods 
of the Glaya. — Samgraha-bhasya (Vasubandhu) differs. 


Sentient beings seize the Glaya to be their true inner self (sva adhyatmika atman) 
(#8 Wx), and for as long as the Glaya is not abandoned (1) by the adaman- 
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tine concentration (vajra-upama-samadhi), so long do they always generate— 
without interruption—attachment (dsanga, abhinivesa ? =) in regard to it. 
Thus, the Glaya (fr] #8 Eh ax) is the real (EL) object (Gyatana) (or site) (J) of attach- 
ment (#4). 

a. Itis not to the other five “aggregates of attachment” (upaddadna-skandhas 3X78) 
(—with the exception of the Glaya which forms part of the impure [sdasrava] 
aggregate of cognition [vijidna-skandha|—) that sentient beings are attached 


as their self. <#0865> That is to say, sentient beings born in locations (Jz) where 


sensation is exclusively painful (— [AJ 752),*”’ do not have attachment (#4 #4) 
for these other five “aggregates of attachment”; they always hate (/EK#) them 
without respite; they think: “When will I discard (#7) this life (jivita af), {3/23v.} 
this similarity or group-homogeneity (nikdya-sabhdgata xR\FA]57; samskara-skandha, 
see #0250), this suffering body-mind (3 L»), so that I, freely (svatantra ? B7£), 
will feel happiness (‘48)?” 


b. The five objects of sense enjoyment (kadma-guna fx) are also not the 
real object (or site) of attachment (Hi #34), for the practitioners “detached 
from desire” (kama-vitardga ERK), 1.e., ordinary worldlings (prthagjanas) or 
saints (Gryas), although without attachment (34) in regard to these (five ex- 
cellent) objects (of sense-enjoyment), continue to have love (#) for their self 
(FX) (i.e., self-love [Gtma-sneha])3 


c. The agreeable sensation (sukhd vedand #£*%) (is also not the real object or 
site of attachment), for the practitioners who are detached from the (defiled 
()) third meditation (dhyana ##/&), (although being weary (JE) with) this 
(agreeable) sensation, nevertheless continue to have love for their self. 


d. The afflicted view of self ([{sat-]kaya-drsti & ) (is also not the real object 
or site of attachment), for the practitioners who have trust (fs) in the non-self 
(nairdtmya #£X) and are not yet non-trainees (asaiksas #£ = arhats), although 
they do not generate attachment (=) to the afflicted view of self (kdya-drsti 
& fl), nevertheless still continue to have love (*) for their inner self (WX). 
<182> 


367‘ In the bad destinies (1.e., hells, animals, hungry ghosts [pretas]), there is no agreeable 
sensation that is “[the fruit of] retribution” (vipdka-phala); but agreeable sensation, 
1.e., the fruit of equal outflow (nisyanda-phala), is not impossible there (Vasubandhu). 

368 «The saints (aryas) who are detached from kama (desire) (third fruit = non-returners 
[anadgamins}) are detached from the five objects of sense enjoyment (kama-gunas): 
nevertheless, they are afraid of thunderstorms; thus ... . 
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La Vallée Poussin comments: 


That is to say: these saints have abandoned the afflicted view of self (sat-kdya- 
drsti) (since they have acquired the path of insight [darSana-marga}); they have 
no longer any attachment to the self as the afflicted view of self conceives it; they 
have no longer any figurated (vikalpita) belief in a self (@tma-grdaha), figurated 
(vikalpita) afflicted view of a self (a@tma-drsti). But in them there remains the 
innate (sahaja) belief in a self (Gtma-graha), an “idea” of self (a4tman) belonging to 
the seventh cognition (see #0067). They love this “inner self”, neiwo AV EX. 


5. The evolving cognitions (pravrtti-vijndnas i, 1.e., the cognition of the 
eye, etc.) (are also not the real object or site of attachment), for the practi- 
tioners, not yet being non-trainees (asaiksas #££) and who seek (>) the “‘ces- 
sation of the mind” (#L»),° although they are weary (JAK) with the evolving 
cognitions, etc., {3/24r.} nevertheless continue to have love () for their self 
(32 Fk). 

6. The material body (ripa-kdya 4) (is also not the real object or site of 
attachment) for the practitioners (who are detached from defiled (4) matter), 
although they are weary with matter (riépa) (or the material body), neverthe- 
less continue to have love for their self. 


7. As for the formations dissociated from mind (viprayukta-samskaras 7** 
(7; see #0215), they have no distinct existence by themselves (4!) A #8) separate 
from matter (rapa) and from mind and mental factors (citta-caittas) (GU), 
thus, they are also not the real object or site of attachment (Ht % jk). 


We may conclude: — When ordinary worldlings (prthagjanas 4) and the 
trainees (Saiksas ®) generate love (for their self, although they either) love 
or do not love the other “aggregates of attachment” (upa@dana-skandhas) (% 
##), in all cases, they definitively generate love () for their self (in regard to 
this cognition (#)). This love for their self refers, in reality, to the store-cogni- 
tion (Glaya-vijfidna). (Only this cognition is the real object or site of attach- 
ment (E32 /i).) 


Thus, when the Ekottara-dgama says (#0859) that “sentient beings have love for 
the Glaya (# br] #435)”, it definitively designates, by the word dlaya, (this, and 
only this,) store-cognition ( [=] #4 HD zx). 


6° Le., attainment of non-ideation (asamjni-samdpatti), attainment of cessation of ideation 
and sensation (samjfid-vedita-nirodha-samapatti), see #0270. 
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C.H.c. Arguments from reason; ten arguments?” 


C1. Mind (citta), the holder of the seeds (bijas): Refutation of the opinions of the 
Sautrantikas, Mahasamghikas, etc.; #0875 

C.2. Mind that is retribution (vipaka-citta); #0928 

C.3. Five destinies (gatis) and four modes of birth (yonis); #0938 

C.4. Theory of appropriating (upadana); #0952 

C.5. Life, heat and vijidna; #0965 

C.6. Mind at conception and at death; #0977 

C.7. Cognition (vijndna) and name-and-matter (ndma-riipa); #0998 

C.8. Theory of four kinds of nutriment; #1006 

C.9. Attainment of cessation (nirodha-samapatti); #1035 

C10. Pollution (samklesa) and purification (vyavaddana) of the mind; #1077 


C.H.C.1. Mind (citta), the holder of the seeds (bijas): Refutation of the opinions 
of the Sautrantikas, Mahasamghikas, etc. 


#0875 After adducing the noble teachings, we will now show the proper reasons [for 
this understanding of the Glaya].) 


#0878 The sittra says: 
[The eighth cognition] is called citta (.t») because it is cita (tL) (Le., 
has accumulated and generates [FirSeit8]) the seeds (4) of polluted 
(samklesika #=42) and pure (vyavadanika ji, see #1077) dharmas. {3/24v.} 
La Vallée Poussin comments: 


AKB ii, F 177 (Xuanzang, T.29.1558.0021c20) has: cinotiti cittam: “citta because it 
accumulates-generates, jigi $22”. That is to say “because it accumulates the good 
and the bad” (Vyadkhya), “because it accumulates-generates the mental factors 
(caittas) and the actions” (Puguang). 


Here [in our section of the Siddhi], we have the same expression jiqi, but in the 
passive voice (Fi 2). <183> 


But later, we find two meanings of citta: 


a. inasmuch as it holds the seeds (bijas), it accumulates-generates them, Le., 
cinoti, in the active voice: cinotiti cittam; 
b. it 1s accumulated-generated by defiled and pure seeds: citam iti cittam. 


470 See summary, #0396. 
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To which is added a third meaning: 


c. ci being translated as jiji f& 2, “accumulated-piled up”: this is the citta 
because it is perfumable. 


In his commentary on Vasubandhu’s small Treatise on the Hundred Dharmas 
(T.44.1836.0047a11), Kuiji explains the citta-dharmas in the following way: 


1. Inthe sense of jigi S22, to accumulate-generate: the eighth cognition which 
stores up the seeds, which generates the actual cognitions. 


2. Inthe sense of jiji f4£, to accumulate-pile up: the first seven cognitions, 
which are capable of perfuming the eighth, because they accumulate the seeds (in 
the eighth). 


3. In the sense of jigi, to accumulate-generate: the first seven cognitions, because, 
being actual, they accumulate the perfuming and generate the seeds. 


4. Inthe sense of jiji, to accumulate-pile up: the eighth which stores up. 


passive voice. ] 


5-8. The citta is also that which takes an object, etc. 


If this eighth cognition is lacking, there is no mind (citta) that could hold the 
seeds (bijas) (FUL). 


[The various scholars of the school of the Stitras [= Sautrantikas], the schools of 
the Mahasamghikas, Sthaviras and Sarvastivadins, have only unacceptable 
theories. | 


l. 


Sautrantikas. — Root thesis (#1044). 
La Vallée Poussin comments: 
The refutation by the Sautrantikas consists of three parts: 


a. Sautrantikas, root thesis: the aggregates (skandhas) are perfumable and hold 
the seeds (bijas); 


b. Sautrantikas, “masters who differ” or “branch-thesis’: cognition in itself (vijfiana- 
jati) is perfumable; 

c. Darstantikas: the prior moment perfumes the subsequent moment; 

whether one considers the cognition (vijidna) (Darstantika thesis), whether one 
considers cognition in itself (vijfidana-jati) (viewpoint foreign to the Darstantikas), 
the perfuming of the subsequent by the prior is impossible. 
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See—at the end of the chapter on the Glaya, Siddhi F 221—the summary of the 
notes of Kuiji on the various kinds of Sautrantikas. 


[Reply: — Whatever these scholars think about this, the seeds (bijas) are not 
held by the five aggregates (skandhas). 


a. The evolving cognitions (pravrtti-vijndnas) are not the citta of which the 
sutra speaks. | 


La Vallée Poussin comments: 


It refers here to the actual first six evolving cognitions (pravrtti-vijfidnas), the six 
cognitions of the early school: mental cognition (mano-vijidna) and the visual, 
auditory, etc., cognitions. Cogitation (manas) is also an evolving cognition, but it 
is not the topic here. <184> 


The evolving cognitions (pravrtti-vijndnas #43%) are interrupted (fH) in the 
attainment of cessation (nirodha-samapatti {7 ) and in the other four states 
of non-ideation:*”' [thus, they cannot, constantly, hold the seeds]. They arise 
from sense-faculties (#) and their objects (42), and by means of various mental 
applications (manaskara {E=); they are, sometimes, of different type (44), i.e., 
good (#2), etc.:3” [thus they cannot perfume one another]. (They easily (4) arise 
and dissipate (4 Hitié),) like a flash of lightning (#5), etc., and they do not en- 
dure (sthira §X{#): thus, they are not perfumable (5] =). 


(Thus, they are not the citta of which the sutra speaks, for they do not receive 
seeds (they are not cita in the sense of accumulated-piled up);] they do not 
hold the seeds (#;f#) (one cannot attribute the action of cinoti, accumulate- 
generate, to them); they are not the mind that is accumulated-generated (Fre 
) by defiled (42) and pure (734) seeds. 


On the contrary, this store-cognition (Glaya-vijfiana) is of a single type (38), 


1 Kui Shuji 4A/43v. (#2264). — Sleep, faint (marcha), attainment of cessation (nirodha- 
samapatti), attainment of non-ideation (asamjni-samapatti), gods without ideation. — 
The minds at birth and at death come under the category of mirchd (#0980). 

32 The original, by restoring it word for word = indriya-artha-manaskara-kuSala-ddi- 

vijatiya-vikdra-utpatteh. 
Asvabhava (T.31.1598.0389c), commenting on the verse of Samgraha (T.31.1594.0135a) has 
some useful remarks: — The Sautrantikas do not accept that the evolving cognitions 
(pravriti-vijnanas) could be simultaneous; thus these cognitions (vijfidnas) are not “asso- 
ciated” (samprayukta); therefore they do not perfume one another. According to the 
Mahasamghikas, they can be simultaneous; but the Mahasamghikas do not believe in 
perfuming (#1219). 
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always uninterrupted (4£ fii), like the sesame seed (E7##) (that takes on the 
smell of flowers) or the garment (that takes up the dye), enduring (8{+): thus, 
being perfumable (4] &), it corresponds (328) to the citta Vt») of which the 
sutra speaks. 


If one denies the existence of a mind (citta :{») that holds the seeds (##), this 
is not only to be in conflict with scripture (#£) but also to be in conflict with 
correct reason (JE##). 


On the one hand, “actually generated” (FttE) dharmas, 1.e., defiled (42) or pure 
(#$), {3/25r.} will not—in the absence of the perfumed (f=) mind (citta}—per- 
fume), i.e., bring forth seeds, will not increase pre-existing seeds (245%): thus, 
[the actually generated dharmas] (would be irrelevant and) would lose any ef- 
ficacy (37). 


On the other hand, if actually generated dharmas, (i.e., defiled or pure,) would 
not have seeds (as cause), how would they arise? Are you claiming, with the 
non-Buddhist scholars (tirthikas +34), that they arise spontaneously and by 
themselves (svayambhii 874)? 


b. Matter (ripa f) and the formations dissociated from mind (viprayuktas 
AS *H) are not perfumable, do not hold seeds (bijas): <185> 


They are not “mind” in their nature (Lt): like sound (#¢), light (5%), etc., they 
cannot be perfumed (#4) by the actual internal dharmas (Ay), defiled (#4) 
or pure (73+). How could they hold the seeds (####)? 

In addition, they have no real intrinsic nature (@ 4) separate from mind. 
(How could they be seized as a support (4K 1L) of internal seeds (Wj ##)?) 

c. The mental factors (caittas). 

The mental factors (sft) associated with the evolving cognitions (pravrtti- 
vijfdnas *%), just as the cognitions (j#),) are interrupted (ucchidyante [i] 
fi), (easily) arise as such and such and dissipate (vikalpa-utpatti) (fie), are 
not autonomous (svatantra (4 7£), are not mind in their nature (citta-svabhdva 
Ute), being mental factors. Therefore they do not hold the seeds (#7 ##); they 
also cannot receive perfuming (422). 


Thus, we must recognize the existence of a mind (citta \t»)—distinct from the 
evolving cognitions—that holds the seeds (bijas) (#8). 


2. Sautrdntikas. — Divergent masters (yishi #£4ifi — cf. #1048). 


According to certain Sautrantikas, {3/25v.} the six evolving cognitions (pravrtti- 
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vijnanas) (7<#), since beginningless time, succeed one another, arising and 
ceasing, relying on sense-faculties (#8), objects (4%), etc. Although the moments 
of the evolving cognitions, in their “individual reality” (dravya 3), change 
(#1 )—[while all these moments are, equally, vijnapti, 1.e., cognizing |—never- 
theless, in itself (ati #8), 1.e., “cognition in itself” (vijidna-jati), it does not 
change (ff 4!)) and remains. “Cognition in itself” (ati) is perfumed (Ff #24); it 
holds (#2##) the seeds (bijas). — Thus, it is not necessary to conceive (#4) of an 
eighth cognition in order to explain the causal succession (KJ2) of pure (73+) 


and defiled (4) dharmas.*” 


[Reply:] — This theory, (or that kind of talk (),) does not make sense (##€#5). 
<#0897> [If the Sautrantikas ask:] Why is that the case? [It is due to four reasons. ] 


a. If your “cognition in itself” (vijidna-jdati) is a real thing (dravya ®), you 
are adopting the opinion of the non-Buddhist scholars (tirthikas +48; that is, 
the VaiSesikas) who consider the universals-individuators (sa@mdnya-visesa) 
(#0110) to be a real thing. If its existence is purely fictitious (fz), then in itself 
(jati #4), it cannot hold the real seeds (of internal dharmas) (Aik # f&) since it 
is fictitious, since it is deprived of the special properties (/# 3) required to hold 
the seeds (see #0496). 


b. (Moreover, what is the nature ((£) of) your “cognition in itself” (vijfiana-jati 
aH)? 

Is it good or bad? — (If it were good (##) or bad (#4), then) it would not be able 
to receive perfuming (4¢#2) since it would not be non-defined, (1.e., it would 
be defined (jic)), like the cessation due to deliberation (pratisamkhyd-nirodha 
fz kK). <186> 

Is it non-defined? — (If it were non-defined (#€jc),) then, when the mind (-L)) 
is good or bad, there would be no non-defined mind: your “cognition in itself’— 
defined as non-defined and firm—would be interrupted (2). Indeed, if an indi- 
vidual thing (dravya 3, the individual) is good or bad, then the thing in itself 
(jati $4) cannot be non-defined, for the “particular thing in itself” (4!]#4)—[in 
contrast to the “general thing in itself” (mahd-sattad)|—-must be of the same 
(fa]) nature ({#) as the particular individual things (5! 33). {3/26r.} 


c. Moreover, your “cognition in itself’ (vijidna-jati), even if it were non-defined 
and perfumable, would definitively disappear during the states of non-ideation 
(#€.(){3Z): since it is discontinuous (fr) (in nature (‘%£)), it is not (enduring 


373 See Asvabhava (T.31.1598.0389c09). 
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(&{£)). Thus, although it could receive the perfuming (3¢#4), it would not be 
able to retain the seeds (bijas) (#4 ###£). 


d. Finally, the mind (-() of the arhat ("| ##%) and that of the ordinary world- 
ling (prthagjana #4) would have the same “cognition in itself” (vijidna-jati a 
#F1). These minds would have mutual perfuming (#2) by the defiled (4) and pure 
(#£3) dharmas: do you accept this absurd (X) thesis? 


Again, the various sense-faculties (#&), 1.e., the eye, etc.—being in themselves 
the same (jati #4) (namely, the “sense-faculty in itself’)—-would perfume one 
another (f= 4.4422); the various other dharmas, i.e., faith, etc., (together with 
the visual cognition, etc. (S2/R 4 ik),) being in themselves the same (name- 
ly, the “dharma in itself’) would perfume one another. — You reject this thesis: 
<#0903> therefore you should not maintain that your “cognition in itself’ receives 
the perfuming. 


3. Darstantikas. 


Whether one considers the individual [cognitions] (dravya =) or [cognition] 
itself (jati #4), (the Darstantikas think that any) two successive moments (ii{# 
>) of the (group of) six evolving cognitions (pravrtti-vijidnas 7\ #4) cannot 
be simultaneous (sahabhii {24). 

[We reply:] — But in the case of two moments ({) being separated from each 
other, these evolving cognitions cannot perfume one another (4.444), since 
that which perfumes (§224) and what is perfumed (F7=4) must be simultane- 
ous ({8. FF). {3/26v.} 


4. Mahdasamghikas. 


[These scholars do not take the “cognition in itself’ (vijidna-jdati) into account. | 
They think that the six evolving cognitions can be simultaneous ({8F##%). But, 
(for reasons given above,) they do not accept the notion of perfuming. 


[We reply:] — Thus, not being perfumed (Fit®), the evolving cognitions do also 
not hold (fé+##) the seeds (bijas). <187> 


5. Sthaviras3”“ 


[They do not accept the existence of seeds, 1.e., as entities in themselves.] The 
prior moment (#i/), whether of matter (r#pa €) or of mind (citta Cy), is, accord- 
ing to its own type (— #4) (and without interruption (#f#])), the seed of the sub- 


74 Asvabhava (T.31.1598.0396b) attributes this opinion to the Sautrantika; see note Siddhi 
F221; | 
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sequent moment ({#f#), whether of matter or of mind. In this way, the chain of 
cause and effect (A238) is established. — Thus, the arguments in favor of the 
eighth cognition are not conclusive (4% # Ax). 


[We reply:] — This doctrine is not reasonable. 


a. There is no perfuming (2), that is to say, the prior moment, (according 
to its own type ( #8),) does not perfume, i.e., does not bring forth any seed; how 
could (the prior moment (fi/)) be conceived as the seed of the subsequent mo- 
ment ({4f#) with which it is not simultaneous? 


b. Moreover, once interrupted (fH), matter (rapa) or mind (citta) would not 
re-arise (#4). [The series of matter is interrupted when one is reborn in the 
higher realm (dhdatu) ... .] 


c. The non-trainees (asaiksas #£) of the two vehicles (—3€) would not have 
a final aggregate (skandha (@ #4): the series of their aggregates would not be 
able to be extinguished in nirvana since matter (rapa &) and mind (citta /Ly) 
of the dying (4& fiz) non-trainee would be the seeds of future matter and future 


minds ({@ ff). 


d. Ifthe Sthavira, replying to the second objection (= b), says that matter (4) 
and mind (-(») (successively (###) arise as) seeds (#@4£) of one another (i.e., 
hence the re-appearance of matter after an existence in the higher realm 
[dhatu]), we will say that neither matter (€) nor the evolving cognitions (pra- 
vrtti-vijnanas #3%) are perfumed (Fit #2), {3/27r.} as we have seen above. 


6. Sarvastivadins. 


They say that dharmas of all three times (=1#) exist (47) (AKB v, F 50). The 
cause makes the fruit arise which, in turn, is a cause (Wi Xé€k). All of that 
works well. So why take the trouble of conceiving a cognition (vijfidna) as hol- 
der of the seeds (bijas) (REF)? — It is true that the si#tra*”> says that the mind 
(citta |(») is a seed (fi), that it generates defiled (4) and pure ({) dharmas: 
but the sitra expresses itself in this way due to the powerful energy (45 58) 
of mind (citta). <188> 


La Vallée Poussin comments: 


The sitra says that the mind (citta) is seed (bija) because its energy is greater than 
that of matter (rapa); but it does not mean to speak of a citta-holder of seeds. 


35 The Ranjing jigi xin jing iH BRA; would this literally be klista-suddha-caya- 
utpada-citta-sitra? 
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The Sautrantikas, who believe that matter (rijpa) holds the seeds, explain: the sutra 
designates the mind (citta) alone as seed (bija) because the mind 1s more impor- 
tant than matter. 


For the Mahasamghikas and the Sthaviras: the mind (citta) is capable of generat- 
ing matter (ripa); this is why the si#tra speaks only of the mind. 


[We reply:] — This theory is not reasonable for past (#44) and future (#€2k) 
dharmas are neither permanent (nitya ‘5; = not being “unconditioned’’) nor present 
(#1). Like sky-flowers (2276), etc., they are not realities (#4). <#0917> Moreover, 
they have no activity ((/FFA);3’° therefore they cannot be conceived as being a 
cause (or condition) themselves (Ail). 


Thus—lacking an eighth cognition that holds the seeds (#) of actual dharmas, 
defiled (4) and pure ({#)—causation (—J [AJ 2) is not explained. 


7. Bhavaviveka. 


A certain teacher takes the Great Vehicle (X3€) teaching on emptiness (223) 
—conceived as negation of characteristics (laksanas) (#&%*4)—as absolute (3032) 
(and not as intentional*”’); [for example the text: all dharmas are without a nature 


376 ~Contrast AKB i, F 293-294. 

37 Literally: who takes the mahadydna-laksana-pratisedha-Stnyata-naya as absolute (32). 
This is the tenet of Bhavaviveka (see #0008; Madhyamaka-vrtti, 36, etc., Noel Péri, 
Date, p. 44, Watters, 11, 222, /-tsing, Takakusu, p. lviii, 181; author of Karatala-ratna, 
T.30.1578). This is the wuxiang #£4§ (alaksana ?) tenet, the tenet of the Three Treatises 
(Bukkyoé Daijiten, 1699) which is opposed to the tenet of the three characteristics or 
natures (laksanas or svabhdvas) (#2719). 


Kuiyji Shuji 4B/57v. — Bhavaviveka-alaksana-mahaydna. From the point of view of the 
conventional truth (samvrti-satya), he accepts the dependent nature (paratantra-laksana) 
and the perfected nature (parinispanna-laksana); on the level of the truth of reality (tattva- 
satya) (= absolute truth [paramartha-satya]), both are empty. [Hence the name char- 
acteristiclessness (alaksana): negation, in real truth, of the dependent (paratantra) 
and of the perfected (parinispanna).| — Now the purpose of the word “emptiness” is to 
discard the imagined (parikalpita). — Bhavaviveka claims that the texts [where emptiness 
is affirmed] are a direct explanation [= of obvious meaning], and relying on the faulty 
reasonings of the Karatala-ratna (T.30.1578) [1.e., “the conditioned factors (samskrtas) 
are empty in reality”, etc.], he denies the existence of this cognition (vijfidna) and of 
all dharmas: “Everything is without a nature (nihsvabhdava)”. — What are these faulty 
reasonings? 

In my tenet, the conditioned factors (samskrtas) and unconditioned factors (asamskrtas) 
are, in their nature, neither empty nor non-empty ... . 
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(nihsvabhavah sarve dharmah)]. <189> Relying on faulty reasonings (anumdna- 
abhasa (i Ft), [Bhavaviveka] denies (#) the existence (1) of the store-cogni- 
tion (@laya-vijnidna) and (2) of all the dharmas. 


{We reply:] — (1) This tenet is in radical contradiction {3/27v.} with the sitra 
cited above (#0914). <#0922> (2) (To conceive as unreal or) to deny the real exist- 
ence (sattva) of the knowledge (#) of suffering, of the abandonment (£7) of the 
origin of suffering, of the realization (#) of the cessation, of the practice ({£) 
of the path; of the defiled (4) (1.e., suffering and origin of suffering) and of 
the pure (73) (1.e., cessation and path); of the cause ([AJ) (1.e., origin and path) 
and of the fruit (4) (.e., suffering and cessation): this is a major “false view” 
(mithya-drsti #8 &).”* 


[But, this master replies: I do not deny—on a mundane truth level—the exist- 
ence of all these dharmas; I deny only their true reality. | 


[We answer:] — The non-buddhist scholars (tirthikas 4+#4) who uphold a false 
view, they themselves too—while denying (#23) the cause and fruit of defiled 
and pure dharmas (41% | §)—also do not teach an absolute negation (4-4); 
they maintain only that there are no realities there (JE), and this is what is 
called false view. — <#0924> If all of the dharmas would not be real (#4), why 
would the bodhisattva (34 (), in order to discard (#4) samsdara (4%), diligent- 
ly endeavor to accumulate (#){%4) the provisions of bodhi (bodhi-sambhdara 
+5fe 2 ts)? What reasonable (or wise) person (#74), in order to repulse imagined 
adversaries (ZJ#0) (i.e., the defilements [klesas]), would recruit (3%) “sons of a 
stone (or barren) woman (sild-aputraka 47% 5d)” (= good dharmas) and use them 
as an army (Hi ji)? 

Let us then think (or trust) (/ fs) that there is a mind (citta :{»), 1.e., a holder of 
seeds (#é #2), on which the defiled (42) and pure (73+) dharmas, causes (A) 
and fruits (42), rely. <40926> This mind is this eighth cognition (43 /\ i). 


C.H.C.2. Mind that is retribution (vipaka-citta)’” 


#0928 


Moreover, according to a sutra, there is a vipaka-citta (##V1)), 1.e., “a mind 
that is retribution’, brought forth (abhinirvrtta '&) by good or bad action (#32 


378 AKB vy, F 18. 

379 See #0407, #0740. 
Vipaka-vinnana, Visuddhimagga, p. 551; compare Dhamma-sangani, § 431; Vibhanga, 
p. 187. 
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3£). If this eighth cognition is absent, then such vipdka-citta is absent. {3/28r.} 


1. This is so because the six cognitions (eye ... mental cognition [mano- 
vijfidna]) are interrupted (4 fii), they are not always the fruit of action (32%): 
then, being like the flash of lightning (#34), etc., they are not the “mind that is 
retribution’. | 


We know, indeed, that the dharmas that <190> are retribution (vipdka) no longer 
continue once they are abandoned (#7 = #48), for example, the vital faculty 


(jivita-indriya ti #R),°® etc. 


The six cognitions, such as the visual cognition, when they are brought forth 
(FTX) by action (3), like a sound (sabda ®), etc.,**! do not form a constant 
series (1444); thus they are “arisen from retribution” (vipdka-ja #2244) and are 
not real retribution (vipdka B #234) 3° 


2. We definitively have to accept the existence of a real “mind that is retribu- 
tion” (vipaka-citta #2..») which corresponds (#) to the action that projects 
this existence (aksepaka-karman #225 |3@,°® Siddhi F 196 and #0389) [—and not 
to the completing or filling up actions (paripiraka-karman)—]| which can occur 
everywhere (#8), 1.e., in the three realms (dhdtus), and which exists uninter- 
ruptedly (#47), which develops (parinam *) as the receptacle world (2) and 
as body-endowed-with-faculties (4), which is the “support” (#<) of the living 
being (sattva) (#0547, #0563). 


Indeed: (1) there is no receptacle world (#3) and no body (4) separate from 
mind (#0); (2) the formations dissociated from mind (viprayuktas 7-H FE) 
(and especially the vital faculty [jivita-indriya]) are not real things in them- 
selves (E745); (3) the evolving cognitions (pravrtti-vijidnas #43) do not always 
exist (144). {3/28v.} — If this mind (()), i.e., the eighth cognition, were non- 
existent, what will develop as receptacle world and as body? — Finally, [wherever 
mind exists, there is a “living being” (sattva); there is no living being where 
there is no mind; if you do not accept the eighth cognition,] what dharma— 
during the five states of non-ideation—will be the support ({«) for the contin- 
uous abiding (4.17) of the living being (41)? 


380 AKB ii, F 120, 273. 

381 “Like sound (as we hear it)”. — The Great Vehicle thinks that Sabda is vipdkaja: see 
 AKB i, F 69; Vibhdsd, 18, 1. — See #0566. 

382 See #0382, #0948, #0950, 0983, #1042. 

383 AKB iv, F 198. 
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3. Moreover, in the concentrated state (32) as in the non-concentrated state— 
whether the concentration involves intellectual operation (ifm) (1.e., when 
mental cognition [mano-vijidna] becomes attached to a thing or to a truth) 
or does not involve such an operation (1.e., attainment of cessation [nirodha- 
samapatti], etc.)—there are always numerous bodily sensations (kdyiki vedana 
& Z). (If this [mind that is retribution] did not exist, then) the practitioner () 
would later, when emerging from a concentration, not experience well-being (If 
#4) or physical fatigue (4448). — Thus, if a real “mind that is retribution” (vi- 
paka-citta) would (not always exist, that is, would) not continue through all the 
states of concentration, (how could these bodily sensations (42) exist in these 
states ({iz)). 


4. Consider the living beings (sattva) who are not <191> buddhas (‘).°*4 — 
[You accept that, at certain times, their six cognitions are a fruit of action, are 
non-defined (avydakrta) and retribution (vipdka).**°] — At the time when these 
sentient beings generate cognitions of another type (i.e., good minds (#-()), 
bad minds)—as at the time when they must actually generate cognitions of 
this type—they also have a real “mind that is retribution” because, without being 
buddhas, they are living beings, [which assumes the continuous presence of the 
“mind that is retribution’’]. 


Thus there exists always a real “mind that is retribution’, and it is this mind 
which is this eighth cognition. {3/29r.} 


C.H.C.3. Five destinies (gatis) and four modes of birth (yonis) 


La Vallée Poussin comments: 
See #0267, #0792. 
See AKB iii, F 12f. — The destinies (gatis) are aggregates (skandhas): 


1. “pertaining to sentient beings” (sattvakhya: with the exception of the aggre- 
gates that constitute the receptacle world: which is part of the realms [dhdatus]); 


2. non-obscured-non-defined (with the exception of the good or obscured aggre- 
gates which are “pertaining to sentient beings’, but are not part of a destiny); 


384 That is to say, the bodhisattvas, the saints of the two vehicles, the ordinary worldlings 
(prthagjanas). — The buddhas are separate since there is nothing in them that is retri- 
bution (vipdka) and, consequently, non-defined (#0740, #0949, #1032). 


85 AKB ii, F 125, 290, 320; Vibhariga, 187. 
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3. with the exception of the aggregates that constitute the intermediate existence 
(antarda-bhava). 


The four “modes of birth’ (yonis), AKB i11, F 26. — The five destinies are included 
in the four modes of birth (AKB iii, F 12): the latter are thus the existences of 
the five destinies classified according to the mode of generation; they include, 
moreover, the intermediate beings who are not part of the destinies. 


Moreover, the sitra teaches that sentient beings (sattva) circulate (samsarati, 
samcarati i) through the five destinies (gatis 7) and the four modes of 
birth (yoni (44); [that they successively take on the destinies of a human, etc.; 
that they arise among sentient beings born from the womb, etc.]. 


If this eighth cognition did not exist, we cannot see what the destiny and the 
mode of birth would consist of. 


1. Destiny (gati #) or mode of birth (yoni 4) must be: 


a. areal thing (& 4) (and not a fictitious dharma like the “vital principle’, 
#0260); 


b. constant (14) (= uninterrupted); 
c. universal (#8) (able to occur in the three realms [dhdatus)]); 
d. unmixed (asamkirna $£¥€). 


(Dharmas such as these can be established as truly real destinies and modes 
of birth.) 


“Unmixed”: if the dharmas that are not “of retribution” (vipdka #34), <192> 
for example, the “good dharmas proceeding from effort” (prayogika-kuSala),*** 
were part of the destiny (gati-paryapanna) or mode of birth (yoni), then the 
destiny (#X) or mode of birth (44) would be mixed (#£&L): for an individual 
(i.e., a sentient being of the realm of desire [kGma-dhdtu]), when a good mind of 
the concentration (dhyana) domain (i.e., the realm of fine-materiality [ripa-dhatu}) 
is generated, would, at the same time, belong to the human destiny and to the 
divine destiny.*®’ 

Matter (rijpa &) as retribution (424) (distinct from [the effect] of accumula- 
tion [aupacayika]***) and the five cognitions caused by action (3€Fit/) do not 
form part (#8) of the destiny or the mode of birth, for matter and the five cog- 


386 AKB 11, F 320. 
387 AKB 11, F 12. 
388 AKB 1, F 69. 
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nitions are completely absent (4 #£) in the realm of immateriality (Gripya-dhatu 


FE fH GR). 


In all the existences, there are the “good (3) innate (4444) dharmas’* and 
mental cognition (mano-vijidna Bax) caused by action (#1): although these 
dharmas have three of the [four] required characteristics [for being a destiny 
or a mode of birth], (i.e., being universal (##), being a destiny and mode of birth 
(4) [= being a real thing (#4)], being unmixed (####), nevertheless, they 
do not always exist), i.e., they lack the characteristic of constancy ({#). 


The formations dissociated from mind (viprayuktas. *-*8F2{7), which are not 
real things (& & #8), are obviously out of the question (in regards to properly 
constituting a real [basis] for the destinies (gatis #) and the modes of birth 
(yonis 4)). {3/29v.} 


2. Only the “mind that is retribution” (vipdka-citta #24.()) and its mental fac- 
tors (caittas :()fit) possess the four characteristics, (i.e., real, constant, uni- 
versal and unmixed,) and constitute the (proper real) destiny and mode of birth. 


[It is said (by some) that the “minds of retribution” distinct from the “mind 
that is retribution’ —namely, the “specific reward’”—constitute the destiny (gati).] 
But if this “mind that is retribution” is lacking, then, when a sentient being 
born in the realm of immateriality (Gripya-dhatu #£f FL) generates a good (##) 
mind, etc., (i.e., that which suppresses the specific mind of retribution), the 
destiny and the mode of birth (gati-yoni #4) would be absent in him, [for this 
sentient being is only of a good mind and the destiny and the mode of birth 
(gati-yoni) is non-defined by definition].*”° — If one wants the destiny and the 
mode of birth to include everything that is impure (sd@srava jg, including therein 
the good-impure), one would say that the destiny and the mode of birth is absent 
in the sentient being of the realm of immateriality (#471) who generates a 


tion taken from the absence of the four characteristics, (i.e., the former error 
(Hij##),) and one falls into another fault (4). (Hence only the dharma of retri- 
bution (34) is the proper real [basis for] the destiny and the mode of birth.) 


The tathdgata (403%) (or buddha) has no dharma (i#) that is retribution (#24), 
that is non-defined (#£iic); thus, he is not included in the destiny and the mode 


389 T.e., acquired at birth (upapatti-labhika) as opposed to “proceeding from effort” 
(prayogika). 
390 AKB iii, F 12. 
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of birth (gati-yoni) (#4). He has no impure (i) dharma, thus, he is also not 
included in the realms (dhdatus ¥-) (see #1032 and #3309): the Bhagavat (t+) has 
already discarded (#4) the truth of suffering (duhkha-satya 77) and the truth of 
the origin (samudaya-satya $7) (that is to say, he is not involved with suffer- 
ing [duhkha] and the origin of suffering [duhkha-samudaya}) for all the seeds of 
proliferation (praparica-bijas x7) have (already and forever) been abandoned 
(#t) for him. {3/30r.} <193> 


#0950 (The proper real [basis for] the) destiny and mode of birth can be constituted 
only by the “mind that is retribution” (vipdka-citta #24.(») and its mental fac- 
tors (caittas #{»Fit), [i.e., a mind that is truly retribution (vipdka) and not “arisen 
from retribution” (vipdka-ja)]: such a mind (and its mental factors) do not really 
exist separate from the eighth cognition. Thus, we know that the distinct exist- 
ence of this eighth cognition is certain. 


C.H.c.4. Theory of appropriating (upadana) 
La Vallée Poussin comments: 


According to AKB 1, F 63, the appropriated (upd@tta) is the matter (rapa) which 
the mind and mental factors take (upagrhita) and “appropriate” (svikrta) as basis 
or physical seat (adhisthadna). ... The matter (ripa) which the Abhidharma calls 


appropriated (updtta) is, in ordinary speech, called “sensitive”, “alive” (sacetana, 
sajiva). — See also AKB 11, F 17; 1x, F 233. 


In Divya, passim: upattesv eva skandhadhdatvayatanesu karmani ... vipacyante. 
The appropriated (updatta) body is what is grasped (upddana); appropriating pre- 
supposes an appropriator (upddatar), Madhyamaka-vrtti, p. 576. 

#0952 Moreover, according to the siitra, the “body endowed with material sense-fac- 
ulties” (riipindriya-kdya*! 248 &) is “appropriated” (upatta 4 #3Z).°” If this 
eighth cognition did not exist, what would be the appropriator (upddatar #E 
) of this body, 1.e., “that which appropriates the body”? (See #0993.) 


#0954 If, (only in the present world,) the five material sense-faculties (rapindriya 248) 
—with that which serves them as basis (#«)z) (in all nine material sense-spheres 
[ayatanas] with the exception of sound)—are appropriated (4 #1), it is defi- 
nitively due to a mind that appropriates them (#2442 /(»). To the exclusion of the 


91 The rapindriya-kaya of our text = sendriyaka-kdya of #0563. 


392 Our text does not have upatta, but sa-upadatrka (?), you zhishou A #Z, i.e., you neng 
zhishou xin Fy REXASe-L: with a mind that is appropriating. 
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six evolving cognitions (pravrtti-vijfidnas 2%, i.e., visual cognition, ... mental 
cognition [mano-vijndna]), <#0956> this mind can only be the “mind that 1s retri- 
bution” (vipdka-citta #34.(»). The latter, indeed, is projected by former action 
(4¢3¢ FT 3|); it is not good or defiled (4%), etc. (i.e., pertaining to deportment 
[airyapathika], etc.*”*); it is of a single type (—#8), 1.e., it is only non-defined; 
it can occur everywhere (#), 1.e., in the three realms (dhdtus); it exists in a 
continuous series (*9#); (and it appropriates (#13) a body endowed with ma- 
terial sense-faculties (4 f th #)). 


(The evolving cognitions (#3), such as visual cognition, etc., do not have this 
meaning (3&).) 

1. This sitra means that the evolving cognitions (#4i%), such as visual cog- 
nition, {3/30v.} etc.—not being homogeneous (i.e., (of a single type [—%8]) = 
being good, etc.), not occurring everywhere (##), 1.e., in the three realms, not 
constituting a continuous series (*444)—do not appropriate for themselves (an 
internal body endowed with material sense-faculties (GW ft #)). This is not 
to say that the “mind that is retribution” (#2%4.()) alone (appropriates (fE#Z)), 
since that would mean to say that the material body (ripa-kaya 4) of the 
buddha (‘#) (whose body is good-pure [kusala-andsrava}) is not <194> “appro- 
priated” (#432) by the buddha’s mind, since, in the buddha, there 1s no dharma 
that is retribution (vipaka). — Here it is only a question of the impure (4 i) 
material body (f4): only the “mind that is retribution” appropriates this body. 


2. The evolving cognitions (#i%), let us say, are dismissed. They are generated 
(#2) by present conditions (pratyaya 31%), like sound (=), wind (Jail), etc. — When 
they are good (##), defiled (4), etc., they are not brought forth (5|) by action 
(S€), like the cessation not due to deliberation (apratisamkhyd-nirodha FEZ). 
When they are “arisen from retribution” (vipdkaja #?\), they are not truly 
retribution (vipdka #234), they cannot occur everywhere (3), i.e., in the three 
realms (dhdatus) (as support) (4), they do not constitute a continuous series 
(4848), like lightning (433%), etc., they do not appropriate (42%) the impure 
material body (jsf). 

3. When we speak of mind (citta :(») or cognition (vijidna #) that appropri- 
ates, this also includes the mental factors (caittas »)ft) which are necessarily 
associated (#4). — In the same way, the expression “vijfidna only” (vijfidna- 
matra "3%) does not exclude the existence of the mental factors. {3/31r.} 


93 AKB ii, F 320. 
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4. The material sense-faculties (4448) and the factors dissociated from mind 
(viprayuktas 7**HF2{T) do not have an object (salambana Ff#, see #0530), (like 
space (ji 2), etc.). How could it be assumed that they appropriate (fE#43Z) (a 
body endowed with sense-faculties (fa 4% 5))? 


Thus, a mind (citta) that appropriates (updddtar f&#3Z) exists separately: this 
mind (L») is this eighth cognition (4 /\ mx). | 


C.H.c.5. Life, heat and vijnana 
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Moreover, according to the sitra, three dharmas, 1.e., life (3), heat (#2) and 
vijfidna (ax), endure in a series (#448) by mutually supporting ({<##) one another 
(see #0260). We say that the eighth cognition is the only vijfidna (lasting long 
enough) to serve as support (##) for life and heat. 


1. The evolving cognitions (pravrtti-vijfidnas #83%) are discontinuous (4[#) 
and (evolving) (4 #3), like sound (##), wind (Jil), etc.; they are incapable of the 
constant operation (kriyd FA) of supporting (##). Thus, they are not the vijfidna 
of which the sitra is speaking, (i.e., which supports life and heat). 


[Among the vijfidnas, it is] the eighth cognition alone, as “cognition that is 
retribution” (vipadka-vijfiana), which is not discontinuous (#£[#J), not (evolving) 
(#292), like life (34), heat (4). {3/31v.} Thus one can attribute this constant oper- 
ation (F§) (of supporting (##)) to it, and thus it is the vijfiana which supports life 
and heat. 


2. The sitra teaches that these three dharmas mutually support (#<##) one 
another, and you accept that life (#$) and heat (/#) are homogeneous (or of a 
single type) (#8) and a continuous series (#444). Is it reasonable to think (that 
cognition alone is not so), i.e., that the vijfidna in question is the evolving cog- 
nition, is neither homogeneous nor continuous? <195> 


Objection. — Although the sutra does say that these three dharmas (7%) support 
one another mutually, nevertheless, it also says that—unlike life and vijnadna— 
it is only “heat” (4%) that does not occur everywhere in the three realms (tri- 
dhatuga) (75#% = 5). So why not think that—aunlike life and heat—vijnana (FR) 
(alone evolves discontinuously (f#J##)), i.e., is neither homogeneous nor contin- 
uous. 


Reply. — The fact that heat does not occur in the three realms (dhdtus) does 
not invalidate (##) our former argument (#i/#2). Wherever the three dharmas 
occur together (namely, in the two lower realms), these three dharmas evolve 
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continuously (# fHj#) and, consequently, can always support one another (#4 
##): indeed, this constant operation of supporting one another would be im- 
possible if not all three are continuous. — Thus, the term vijfidna (fx), in the 
list of three dharmas, does not refer (%) to the evolving cognitions (#} ix): 
(bringing up (#24%)) the absence of heat in the realm of immateriality (arapya- 
dhatu), (i.e., that it is not everywhere (4. #8),) does not change (#2) anything 
in this case, (i.e., in our former argument (#ij/##), thus, what was formerly (Fi) 
said is well established (75%) in terms of its reasoning (##)). {3/32r.} 


3. Moreover, (among these three dharmas, two types), i.e., life (3) and heat 
(@), are certainly only impure (sdsrava) dharmas; thus we know that the vijfiana 
that supports them, (like life and heat,) is definitively not pure (andsrava). — If 
you do not accept the existence of the eighth cognition, then tell us what vijidna 
(ax) will support (##) the life (3%) of a sentient being born (4) in the realm of 
immateriality (Gripya-dhdatu #£t2 5) who generates a pure evolving cognition 
(or mind) (#81). 


From this we know that there exists a “cognition that is retribution” (vipdka- 
vijndna #247) that is homogeneous, (i.e., a single type (—#8)) (= always non- 
defined), continuous (4), occurring everywhere, i.e., in the three realms, sup- 
porting life and heat (#248): that vijfidna is this eighth cognition (#4 /\3). 


C.H.c.6. Mind at conception and at death 


#0977 


Moreover, the stra says that, at conception and at death (<4 af), sen- 
tient beings (‘#7#8) (must be born with) a distracted mind (viksipta-citta BUL), 
are not without mind (acittaka #£.(»), do not have a concentrated (32) mind 
(sam@hita-citta = attainment of cessation [nirodha-samapatti|). The mind at 
conception (4) and at death (4t) can only be this eighth cognition. 


La Vallée Poussin comments: 


Neither Kuiji, Shuji (44/81), nor the Abhidharma sources that teach the same doc- 
trine (AKB, iti, F 132) give any details on this sutra. — Kathd-vatthu, xv, 9, against 
the Rajagirikas, argues that one does not die in a state of the attainment of cessation 
(nirodha-samapatti). (See the story of the death of Maudgalyayana.) 


“Conception” = upapatti-bhava, pratisamdhi. — Mind at conception or <196> mind 
which re-incarnates and “links up” with the new existence = pratisamdhi-citta, 
pratisamdhika-citta. (Visuddhimagga, 548, 659, pratisamdhi-citta; the reference by 
Stede to patisambhida, 1, 52, is not justified). — “Mind at death’ = marana-citta, 
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marana-antika-citta, cyuti-citta. - These two minds are mental cognition (mano- 
vijnana) (AKB iii, F 131). 


1. InS.Z. Aung’s learned note on bhavanga, Compendium of Philosophy, p. 267, 
we will see that the Buddhaghosian scholasticism with its vithi-cittas (= evolving 
cognition [pravrtti-vijiadna]), with its flow of bhavanga-cittas, beginning with the 
mind of pratisamdhi (rebirth) and ending with the mind of cuti (death) (these three 
kinds of mind coming from generative action (janaka-karman = projecting action 
[aksepaka-karman] and having an object and mental factors), is very close to 
the theory of our authors. — The only notable difference is that the flow of the 
bhavanga-cittas is interrupted by the vithi-cittas, whereas the store-cognition (Glaya- 
vijidana) is not interrupted by the evolving cognitions. — But, for Kuiyi’s Sthaviras, 
the subtle mental cognition (mano-vijfidna) (which corresponds to Buddhaghosa’s 
bhavanga-citta) can either coexist with the coarser mental cognition or else does 
not coexist with it (which is Buddhaghosa’s doctrine). (See #0856, #0991.) 


2. We may recall that, after having spoken his last words: vayadhamma samkhara 
..., the Buddha entered into the first meditation (dhyana), went up to the fourth 
formless meditation (@ripya); from there, into the attainment of cessation (nirodha- 
samapatti) (and Ananda thought that he was dead); then he came back to the first 
meditation, went up to the fourth, in which he entered into nirvana. — According 
to YBh, 80, the non-trainees (aSaiksas) pass directly from attainment of cessation 
into nirvana without remainder (anupadhisesa). 


1. In these two moments, (i.e., at conception and at death (4£.4£)) (#2314), the 
mind (() and the body (4) are “stupefied”, “dull” (Bk, styana, manda), like 
in a dreamless sleep (asvapnika nidra fi #£) and in extreme stupor, 1.e., faint- 
ing (ati-mircha ? ®Rii#4, on account of Mara, of herbs, etc.). The sharp (patu 
HAs) evolving cognition (pravrtti-vijndna tax) {3/32v.} (1.e., mental cognition 
[mano-vijnana], #1159) certainly cannot manifest (Fi). 

Moreover, at these two moments, neither a conscious mode of operation (akara 
{7#4 = action of cognizing [vijnapti-kriya]) nor a recognized or discerned (sam- 
vidita) object (Fit#&) can be attributed (4]) to the six kinds of evolving cognition 
(#4 i) (See #0575): that is to say, that these cognitions are then certainly not active 
(samudacar 3547), just as they do not work in the state without mind (acittaka 
#2). 


If the mind at conception-death is, as you maintain, an evolving cognition (#§ 


394 Asvabhava (T.31.1598.0392b). 
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aux), 1t Should—like in any other state (1.e., state of distraction)—be perceived 
(samvidita #1) in its mode of operation ({7#8) of cognizing and in its object (Fr 
4) <197> 


The case of the eighth cognition, (i.e., the real cognition that is retribution (# 
Bak), 1S quite different. Extremely subtle (saksma {HAH), it cannot be recog- 
nized (samvidita «J J) either in its mode of operation ({7#§) or in its object 
(Fit%&). Being the fruit of the action (Sé52) “that projects the existence in ques- 
tion” (aksepaka 45|), it is truly retribution (vipdka): for a determined time (—#§) 
(i.e., for the duration of the existence), it constitutes a constant (/#) and homo- 
geneous (f£###*) series (444). (Being a distracted mind (#4 'L)),) it is desig- 
nated by the name “mind at conception”, “mind at death’ (44%, L»). It is through 
this fact that the sentient being, at these two moments, is not “without mind”’. 


2. [Certain masters of the Great Vehicle have other theories regarding the mind 
at conception. But in regard to death, people agree that the evolving cognitions 
are absent because the body and the mind are stupefied. ] 


Nanda says: — “At conception and at death, the five cognitions (vijfidnas ik) (Le., 
visual, etc.) are definitively absent. As for mental cognition (mano-vijndadna 7 
aa), It Seizes its object (4%) either (1) due to (fX) the five cognitions (7m), or 
(2) due to another’s teaching (ft), or (3) due to the power of concentration 
(samadhi %): but, at conception (47), these three causes (XJ) cannot be pre- 
sent; {3/33r.} thus, (at conception,) mental cognition is also not present.” 


Dharmapala says: — “If this were the case, then mental cognition would always 
be absent in sentient beings born in the realm of immateriality (Griipya-dhatu 
fe £4 9), for (1) the five cognitions (#1) and (2) another’s teaching ({t##0) are 
certainly absent in this realm, (3) for the concentrated mind (samadhi-citta 5E:(») 
is certainly aroused (4|) from within the distracted (viksipta #) mental cogni- 
tion (3%), and there is no reason why the distracted mental cognition (or mind 
(#W-L») that arouses concentration (%)) should appear in this realm.” 


Nanda replies: — ““The concentrated mind (i) manifests (sammukhi-bhavati §éEA 
4E HI) later (@)—e., in the course of the existence in the realm of immateriality 
(Grupya-dhadtu)—automatically (ff), by the force of habit (2 4 7).” 


Dharmapala answers: — “Why does it not manifest (jt) from the first moment 
(#4: FF) of the existence in the realm of immateriality (Grijpya-dhdatu)? More- 
over, why does mental cognition (mano-vijidna xk) also not manifest from 
the first moment of the existence in the realm of desire (kama-dhdtu 8x #) (and 
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in the realm of fine-materiality (rapa-dhatu €5})), since it is habitual (2 4)?” 


Nanda will undoubtedly reply that mental cognition does not manifest at this 
first moment due to the stupefaction (‘¥&&) of the body and of the mind: this 
is the very reason ([A)) that Dharmapala has given. <#0990> What is the use of 
looking for other reasons? <198> 


3. According to the Sthaviras (#2), at the time of conception (4), death (4%), 
etc., there exists a certain (¥!|) (homogeneous (—#8), extremely) subtle mental 
cognition (Ham) {3/33v.} the mode of operation ({7 #4) of cognizing and the 
object (Fit%&) of which are unrecognized (asamvidita J J ).°* 


We reply that this subtle cognition (vijfidna) can only be our eighth cognition 
(4 /\#k), for no well-established (#%5%) mental cognition presents this charac- 
teristic of non-perceptibility. (See #1048.°”°) 


4. Moreover, at the approach of death (7E), coldness (7) (i.e., the “tangible” 
called coldness*”’) occurs gradually (#1) in the body, either starting at the feet 
or starting at the head (F_E44+), according to the nature of (good or bad) 
actions (####2€) that must be retributed in the coming existence.*”* — This fact 
(that the coldness occurs gradually) is inexplicable if the eighth cognition, which 
appropriates the body, is absent.°*” 


As for the six evolving cognitions (pravrtti-vijndnas 4%), they do not appro- 
priate (#4) the body (44); [thus the coldness cannot be explained by the fact 
that they would abandon their grasp (upddana) or their appropriation (svikarana)]. 


The first five cognitions (vijfidnas) (1.e., visual, auditory cognition, etc.) have 
their own respective individual support (#4) (1.e., eye, etc.). [Thus they do not 
appropriate the body as a whole, #1167, and if they appropriate their sense-facul- 
ty, coldness will occur in this faculty when they are not active.] If you say that 
the fifth cognition (1.e., tactile cognition [kadya-vijidna]) appropriates the whole 
of the body, we will answer <199> that this cognition does not move (#77: 


5 Two opinions among the Sthavira-nikaya masters: (1) root-opinion, the two mental 
cognitions (mano-vijfidnas), 1.e., the gross and the subtle, coexist; (2) branch-opinion, 
they occur at different moments. (See #0856, #0977.) 

96 Kuiyji, Shuji (4A/87-89). 

397 AKBi, F 18. 

398 AKB ii, F 133, ii, F 134-135. 


%° ~~ Editors: LVP, in his translation, mentions that he had placed lines 3/33v.3-6 after 33v.6— 
34r.2. We have reestablished the original order of the entire section. 
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without commentarial gloss). [Moreover, when death is gradual (krama-mrtyu), 
the five cognitions disappear without the heat disappearing. | 


There remains the sixth cognition or mental cognition (mano-vijidana).* It 
does not always occur in the body [1.e., it is often interrupted, and we do not 
see that its absence produces coldness]. Its object (4%) is not fixed (72) [whereas 
the eighth cognition—at the end of life as at other times—always has the same 
object]. When the sixth cognition occurs (in the body 37) (that is to say: 
always, except during the five states without mind), it attains, always in a series 
(#848), a certain object by means of a certain faculty [i-e., unlike the eighth 
cognition, see #1167]. 


(It should not be maintained that the gradual arising (#44) of coldness Ue fits) 
[in the body at death] is due to this [sixth consciousness].) 


Projected by the power of earlier actions (4¢3477), only (the mind that is retri- 
bution (5£%4.(»)) constitutes a continuous (/4) and universal (#) series (#84): 
it appropriates (#452) all the parts of the body (4447). Coldness (fi) occurs 
there where it discards (##) its grasp (#43), {3/34r.} for the three dharmas, 1.e., 
life (3), heat (4) and vijfidna (#), are not dissociated (7\F8 HE). 


The part where the coldness (fi) occurs is no longer “pertaining to sentient 
beings” (sattva, sattvakhya* |). Although that part is, as we have seen (#0566), 
also a development (parinadma *) of the eighth cognition, nevertheless, the 
eighth cognition no longer appropriates (#452) [that part].*° 


Hence we definitively know that this eiguth cognition exists. 


C.H.C.7. Cognition (vijiana) and name-and-matter (ndma-riipa) 


#0998 


Moreover, according to a siitra, cognition (##) exists due to name-and-matter 
(4%, f4) (nama-riipa-pratyayam vijfidnam) and vice versa, (name-and-matter exists 
due to cognition). These two dharmas are the support of one another (#4 fk), 
like (two) bundles of reeds (#3), and function (pravartante #2) simultaneously. 


To what cognition (vijfidna) does [the sutra] refer here if not to this eighth cog- 
nition? (In the absence of this [eighth] cognition, the other cognitions would not, 


0 AKB iii, F 134. 
01 Kuiji, Shuji (44/90r.). 
“2 AKBi,F 17. 


#03 In fact, this is the distant fruit or the supplementary fruit of development (parinadma- 
ucchesa-phala), see #0481. 
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in and of themselves (§ #8), exist either.) 


The same sutra explains name-and-matter (nama-ripa): 


By name (naman %), one should understand the four non-material (9F 
f4) aggregates (skandhas #4), (namely, vijfidna and three mental factors: 
sensation [vedanda], ideation [samjna] and volition [cetana]); by matter 
(ripa f2), one should understand the kalala (#33##:) (.e., first embry- 
onic state), etc. 


This pair name-and-matter (ndma-ripa) (which is the five aggregates) and cog- 
nition (vijfidna #) persist (tisthanti {£) by being the support of one another (4H 
4), like two bundles of reeds (3), condition (pratyaya #) one another, exist 
(or evolve) (#!) simultaneously ({2), do not separate off (#38) from one an- 
other. {3/34v.} 


(The evolving cognitions, such as visual cognition, etc., are included in the cate- 
gory naman (%), so without this [eighth] cognition, what should actually be 
meant by cognition (vijfidna #%)?) 

Someone may say: — By “name” (nadman %), one should understand (the ag- 
gregate of cognition (##4)), i.e., the first five cognitions, and by “cognition” 
(vijidna #%), 1.e., the cognition that supports this naman (and the riipa), one 
should understand the mental cognition (mano-vijfdana), 1.e., the sixth cogni- 
tion. 


Reply: — This would mean forgetting that the five cognitions do not exist during 
the—here considered—embryonic period (kalala-adi 7 #£€S) [and, consequently, 
cannot be designated by naman in the expression ndma-ripa]. 


Moreover, the six evolving cognitions (#43) are not continuous (or evolving 
discontinuously) (f#J/##); they would not always ([%.) have <200> the quality (or 
power) (7J) of appropriating (upddd #4##) name-and-matter (ndma-riipa 4%). 
It could not be said that they are the constant condition (pratyaya #) of name- 
and-matter. 


Thus, by “cognition” (vijfidna #), the sitra means the eighth cognition. {4/Ir.} 
La Vallée Poussin comments: 


See #2614 and my Douze Causes, F 12-18; Oltramare, Formule bouddhique des douze 
causes, Genéve, 1909; Théosophie bouddhique, p. 189 foll.; Madhamaka-vrtti, p. 561; 
Visuddhi, pp. 558-562. 


358 C. Store-cognition (dlaya-vijfidna) 


Etymology of naman, AKB 111, F 94; Attha-sdlini, p. 392. — Kalala, AKB iii, F 58; 
Vibhas4, T.27.1545.0417. — Puguang, 9, 41, on the opinion of the Sarvastivadins and 
the Sautrantikas. 


According to the Sarvastivadins, the member “cognition” (vijidna) = the six cog- 
nitions, (1.e., mental cognition [manovijfdna], visual cognition, etc.) of the inter- 
mediate existence. The member “name-and-matter” (ndma-riupa), which is the 
embryonic existence up to the formation of the sense-faculties, results from this 
member: (1) réipa is the substance of the embryo, (2) ndman is mental cognition 
alone, since the cognitions of the eye, etc., do not yet exist (AKB 111, F 85). 


Kuiji attributes a different theory to the Sarvastivadins. (1) By considering the 
first moment, one should, by vijidna, understand mental cognition (mano-vijfidna); 
by naman, one should understand the three mental factors (caittas) (i.e., ideation 
[samjna], sensation [vedand], volition [cetana]) that accompany mental cognition. 
(2) By considering the second moment, at which name-and-matter (ndma-ripa) 
exists, by ndman, one should understand mental cognition and its mental factors. 


For the Sthaviras, vijiadna = subtle mental cognition (mano-vijnana); naman = coarse 
mental cognition (mano-vijfidna). 


C.H.C.8. Theory of four kinds of nutriment™ 
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Moreover, according to a sutra: 


All sentient beings continue to remain ({#) through nutriment (£2) (sarve 
sattva Ghara-sthitikah). 
Without this eighth cognition, the nutriment consisting of cognition (vijfidna- 
ahara #&& is) would be lacking. 
The sutra says that there are four kinds of nutriment (&): 
1. kavadikara-ahara (£2): “nutriment-by-mouthfuls” ((i.e., material food)), 
which has transformation—deterioration (##£) for its characteristic (#9).*© 


This refers to three dharmas, i.e., odors-tastes-tangibles (#7 /#), (i.e., bondages 
of) the realm of desire (kama-dhatu #X5%$), which function as nutriment when 
they are transformed and deteriorate (#3). Color (or sense-sphere of visible 


404 AKB 111, F 119-128. — Rhys Davids-Stede. 


405 bianhuai 3%, which translates ripana according to the etymology of rapa, Vyutpatti, 
245, 1153; AKB i, F 45; Attha-sdlini, p. 52. 
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form [riipa-dyatana f)&)]) is not a nutriment of this kind, (i.e., a nutriment-by- 
mouthfuls (££),) since color has no function (F§) at the time of transforma- 
tion-deterioration (#3 IF) .4° 


2. sparSa-ahara (f#j£): “nutriment consisting of contact”, which has <201> 
“contact” with the object (#4) for its characteristic (#4) (see #0587). 


This refers to impure (s@srava }) contact (sparSa fi). At the very moment when 
“contact” seizes the object (4X42), it “nourishes” (#852) satisfaction (=), etc., and 
functions as nutriment since it comforts the body. 


Although this contact is associated with the eight cognitions (vijfidnas), {4/lv.} 
nevertheless, it is outstandingly excelling in its meaning of nourishing (#3 
4maf3#) when it is associated with the first six cognitions. The contact with coarse 
and manifest objects (#443 )—nourishing satisfaction (=), pleasure (44) and 
“comforting neutral sensation” (/IK#2#4)—is nutriment par excellence (& =F). 


3. manah-samcetana-ahara (% 2): “nutriment consisting of mental opera- 
tions (i.e., intentionality)”, which has “desire-aspiring” (#2; abhildsa, GSamsa) 
for its characteristic (#§).* 
This refers to impure “volition” (cetana i)—accompanied by predilection (4x) 
(chanda-sahavartini)—which desires (#5) the agreeable (manojiia =) object (4%) 
and functions as nutriment. 


Although this volition is associated with the eight cognitions (see #0618), never- 
theless, it is outstandingly excelling in its meaning of nourishing (£35 (iB) 
when it is associated with mental cognition (mano-vijndna ix), for mental 
cognition is the principal agent of (or excelling in) (}#) “desire for” (#7 #2) (an 
object (4)). 


4. vijiadna-ahara (#%): “nutriment consisting of cognition”, which has sus- 
taining (343%, seizing and holding, dda) for its characteristic (#4). 


This refers to impure cognition (#3); the latter—fortified (upacita #452) by 


(the power (#7) of) the first three nutriments (2 /.)—{functions as nutri- 


ment), nourishes (#4 #, YBh, 66-67) the fundamental material elements of the 
sense-faculties. 


406 AKB iii, F 121. 

407 “Nourish”, sheshou #52, udgrah, parigrah, samgrah, adhistha; glossed as ziyang 4, 
shengzhang 4E. 

48 “Aspiration”, xike #5], xiwang #52. 
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Although this “nutriment consisting of cognition” includes the eight cognitions 
themselves (#8), nevertheless, it is the eighth cognition that is outstandingly 
excelling in its meaning of nourishing (# 35 (i). Homogeneous (—*8 = of a 
single type, i.e., always non-defined), existing as a constant series (#978), it is 
the sustainer par excellence (#\## i). {4/2r.} 


[Asanga’s] Samuccaya-Sastra (3) (7.31.1605.0672b) can thus say that these four 
nutriments (£2) are included in the three aggregates (skandhas 34%, that is to say, 
matter [vipa], formations [samskdras], cognition [vijidna]), five sense-spheres 
(dyatanas Jk, i.e., odor [gandha], taste [rasa], tangible [sprastavya], mental sense- 
faculty [manas], factors [dharmas]), eleven sense-elements (dhatus i, 1.e., seven 
minds [cittas] plus odor [gandha], taste [rasa], tangible [sprastavya], factors 
[dharmas]). <202> 


Discussion. 


These four nutriments receive the name adhdra because they preserve (or in- 
crease) (#, Ghar or Gdhar ?) body () and life (7) of sentient beings and pre- 
vent them from perishing, from being interrupted (@ 27). 


“‘Nutriment-by-mouthfuls” (22 £2) plays a role only in the realm of desire (kama- 
dhatu & 5). Although the next two [nutriments, i.e., “nutriment consisting of 
contact” (ff) and “nutriment consisting of mental operations or intentional- 
ity’ G2 H8)] play a role everywhere in the three realms (dhatus #), never- 
theless, these three depend on the fourth nutriment, [1.e., “nutriment consisting 
of cognition” (#k£)], i.e., they exist or do not exist according to whether the 
fourth is present or absent. 


The (six) evolving cognitions (pravrtti-vijhanas), 1.e., the visual cognition, etc., dis- 
continuous (4 [#]) and (evolving) (4#4##), do not—everywhere (#) or always ({Z) 
—sustain body (4) and life (#7). 


They are interrupted (fH]#1) in the two attainments “without mind” (acittaka 
4.7), during sleep (nidrd HEHR) and during a faint (mirchd f5#4), among gods 
without ideation (#£78%). And, in the states “with mind” (sacittaka-avastha 
#4 (iL), they vary (vikar #44) according to the sense-faculty (or support) (Fit 
#K), the object (#), the nature (#) (good, etc.), the realm (dhdtu #%), the stage 
(bhami #4), etc., (and, thus, they are not everywhere and not always present to 
sustain body (4) and life (#7)). 


If you deny the eighth cognition, {4/2v.} then tell us which nutriment (#) the 
sutra is talking about when it says that “all sentient beings continue to remain 
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through nutriment”’. 
1. Sarvastivadins. 


[Against the Sarvastivadins, we say that] in these states without mind (acittaka- 
avasthaé #£.(»{i7), the past G4) or future (F232) cognition (vijfidna FR), etc., 
cannot be a nutriment (£2). Indeed, it is neither present (3%) nor constant (4%); 
like a sky-flower (2276), etc., it has neither substance (#) nor activity (f4). Even 
if it had substance and activity, not being present and being like space (iiz2£), 
etc., it would not be a nutriment by nature (#14). 


It also cannot be said that the “mind of entry into attainment” (AJ L), etc., is 
a nutriment (£) of the practitioner (in a state without mind (#£.(iz)), ie., in 
the attainment of non-ideation, for, (when being without mind,) this mind has 
disappeared, for we have well established that the past (#4) is not a nutriment. 


Moreover, it cannot be said that formations dissociated from mind (viprayuktas 
AS #E ETT), (.e., the vital faculty [jivita-indriya], similarity or group-homoge- 
neity [nikadya-sabhdgata]) are the nutriment (£) of the practitioner who is in 
this attainment [of non-ideation] (#478), {4/3r.} for the “dissociated dharmas” 
(4FH EI) do not really exist in themselves (#4) and, besides, they are not in- 
cluded among the four nutriments, (such as nutriment-by-mouthfuls (F&#), etc.). 


2. Sthaviras. 
(According to Vasubandhu, in Samgraha-bhasya, the Sautrantikas). 


We cannot accept, as these scholars do, that mental cognition (mano-vijfidana) 
(457 \2%)—in the <203> subtle state—remains in the attainment of cessation 
(nirodha-samapatti JK5E), etc. (#1044), and functions as nutriment there. (Their 
theory is not reasonable and will be refuted at length later.) 


3. Sautrantikas and Sarvastivadins. 


Moreover, when a sentient being born in one of the two higher realms (dhdatus 
5x) generates a pure (andsrava #£}s) mind (ts), what is its nutriment (#2)? — 
It is the distinctive feature of the pure cognition (#x), etc., to break-deteriorate 
(32, ksapayati) existence (bhava #4). This mind cannot sustain (as nutriment 
(#2)) the body (4) and life (47) of this sentient being. 

4. Sautrantikas. 


Do the Sautrantikas accept that the pure mind (#¢ 2s) holds the impure (jz) 


409 AKB 11, F 122. 
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seeds (bijas *@) which would be nutriments (£2)? — This is also unacceptable, 
for the pure cognition (# fax), etc., such as nirvana (88), does not hold (#4 
#¥) Impure seeds. 


5. Sautrantikas and Sarvastivadins. 


It cannot be said that, in the higher realms (dhdatus 5£), the body (kaya &) and 
life (ayus #7) of sentient beings are nutriments (££) for each other because they 
sustain each other (#H##): for the body and life are not included among the four 
nutriments. {4/3v.} 

Moreover, the body is absent in the realm of immateriality (@rupya-dhatu # 
4) and your vital principle (jivita-indriya) (7) finds nothing there which could 
sustain it: the similarity or group-homogeneity (nikaya-sabhagata xA\F\4}), etc., 
are not real substances (2 #8).*!° 


Conclusion. 


From this we certainly know that separate from the evolving cognitions (pravrtti- 


vijndnas *a%), there is a “cognition that is retribution” (vipdka-vijidna # FAR) 
which is homogeneous (—3H = of a single type, 1.e., always non-defined), con- 
tinuous (18), occurring everywhere (##), i.e., in the three realms, sustaining 
body and life (#444 a7), and which prevents them from perishing and interrup- 
tion (481). This is the root-cognition (mila-vijfidna) of which the Bhagavat 
(#24) speaks when he says that “all sentient beings centinue to remain through 
nutriment”’. 


“All sentient beings”: — The word “sentient being” (sattva lf) applies only to 
the “aggregates of attachment” (updddana-skandhas FX #4, 1.e., “impure” [sasrava] 
aggregates [skandhas]*"'); but there is nothing impure (is) in the buddha ((##). 
Thus, the buddha is not included among “sentient beings’. — When a treatise 
(§astra)*!* says that [the buddha] is a sentient being and that he continues to 
remain through nutriment ({«# (=), this should be understood as referring to a 
mere show of appearance (7\#) of a sentient being and a mere show of appear- 
ance of [remaining through] nutriment. <204> 

The “cognition that is retribution” (vipdka-vijidna #234) is excelling in its 
nature of nourishing (££). That cognition is this eighth cognition. {4/4r.} 


41 Compare AKB iii, F 5. 
411 AKBi, F 6, 13. 
412 Asanga, Samuccaya-Sastra (T.31.1605). 
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La Vallée Poussin comments: 
“Show of appearance”, 7\#i, nidarsana, samdarSana. 


The Samuccaya-vyakhya (T.31.1606.0717a27) distinguishes six kinds of aggregates, 
sense-elements and sense spheres (skandha-dhdatv-dyatanas) (78 Fike 6 7 NFB BI): 


1. external (4pF4): as a usual rule, the sentient beings of the realm of desire 
(kama-dhatu); 

2. internal (PF4): all stages of concentration (—WE Hh); 

of long duration (4€FF): ordinary worldlings (prthagjanas); 

4. of limited duration (4} ff): in general, the trainee (faiksas) and non- 
trainee (aSaiksas); 

5. of short duration (PFHF): the non-trainee (asaiksas) at the last moment; 

6. as a show of appearance (#47j\): the tathdgatas and the perfect (nistha- 
gata) bodhisattvas-mahasattvas. — T.31.1606.0716c18, the nutriment of the tatha- 
gatas and these bodhisattvas is merely “a show of appearance”. 


ag 


In the Samgraha, it refers only to the tathdgatas. — “It is only as a show of appear- 
ance that the Buddha Bhagavats take nutriments-by-mouthfuls ... in order to con- 
form with the world. ... In reality, the buddhas are not sentient beings (sattvas), are 
not non-sentient beings.” 


See, #0949. The problem of the buddha and the elements (dhdtus) is taken up again 
at #3311. 


C.H.C.9. Attainment of cessation (nirodha-samapatti) 


#1035 Moreover, according to a sutra: 


413 


In the person who resides (viharati) in the attainment of cessation (Le., 
the attainment of cessation of ideation and sensation [samjnid-vedita- 
nirodha-samapatti]) (fE EA), the conditioning forces (samskdras) of 
body, speech and mind (4 28-()47) have all ceased (nirodha });*" his 
life (@yus #) has not ceased, he also does not lose heat (usman }&), his 
sense-faculties (#) do not deteriorate (praluj 52), his vijnana (ss) does 
not leave (ff = ha) the body (§). 


La Vallée Poussin comments: 


[See #0270-#0279 and #2294. — Our author relies on the Samgraha. — Compare the 


Editors: LVP has: “les Samsk4ras ... ne laissent pas d’étre détruits (nirodha)’’. 
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account of Buddha's death, #0977. ] 


With this sitra which perhaps may be found in Madhyama, one should compare 
the Vedalla-sutta, Majjhima, 1, 296. — In contrast to death where vitality is exhausted 
(ayu parikkhino), heat has been dissipated (usma vipasantda) and the faculties are 
fully broken up (indriyani viparibhinnani), in the attainment of cessation (nirodha- 
samapatti) vitality is not exhausted (a@yu aparikkhino), heat has not dissipated (usma 
avupasanta), the faculties become exceptionally clear (indriyani vippasannani). The 
phrase “the cognition (vijfidna) does not leave the body” is missing: but the author 
undoubtedly believes that cognition, indeed, does not leave the body because he 
goes on to say: “When life, heat and cognition leave the body, the latter is lying 
around ...” (prose turned into verse in the Sarvastivadin canon, see AKB 11, F 215). 


The attainment of cessation (nirodha-samapatti) is examined, Majjhima, i, 301, 
where the order in which the [bodily, verbal and mental] conditioning forces 
(samskaras) disappear and re-arise is fixed (see my Douze Causes, F 10). 


The problem of emerging from the attainment of cessation, see Majjhima, i, 301: 
“because the mind is ‘perfumed’ (bhdvita) for this effect”; 1, 296: “due to the 
conditioning forces of life (@yuh-samskaras)’. (On these conditioning forces [sam- 
skaras}|, which are not defined in the stra, see AKB 11, F 120, 122). 


AKB ii, F 211-213 (comp. viii, F 207, note): opinion of the Vaibhasikas (the past 
exists, thus the mind of entry into attainment (samdpatti-citta) is the cause of 
<205> the mind of emerging (vyutthana-citta): although the mind is absent, it is 
an attainment (samapatti); sic Ghosaka; see Vibhdasd, 152, 16; 2, 15; opinion of the 
Sautrantikas-Ancient Masters (the ripa [matter] 1s the bija [seed] of the mind); 
opinion of Vasumitra (Yibu zonglun lun, T.49.2031) (a subtle mind remains during the 
attainment). 


The only cognition (vijidna #) that does not leave the body (4. #4) during 
the course of, (or in the person who resides in,) the attainment of cessation 
(EAE #) is this eighth cognition. 


#1039 The other cognitions, 1.e., visual cognition, etc., are actually coarse () and in- 
consistent (or fickle) (#)*"* in their mode of operation of cognizing (Gkara {7##). 
(In regard to objects (Fit#&42)), the person in whom they arise (#2) becomes 
necessarily worn out (4) and agitated (jf): then he becomes weary (JAK /&) with 


414 “Coarse” (audarika), because their xiangmao *4%fi, ie., their aspect, their mode [of oper- 
ation] (prakara) (Vyutpatti), is easy to cognize. — “Inconsistent (or fickle)”, dong #} (cala, 
cafcala, capala), because changing and interrupted. — See #1021. 
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them and seeks to stop (#1E 4) them for a while.*!> Little by little (-X), he 
tames them and expels them ({A$R) until the time when they are completely 
exhausted (4%) [for one day, for one week, and, according to the Great Vehicle, 
for an aeon (kalpa) or longer]. It is said of the practitioner who has obtained 
this cessation (nirodha) that he resides in the attainment of cessation ({+ ji 
ze). — Thus, the other cognitions, 1.e., the seven evolving cognitions (pravrtti- 
vijndnas), cease (i) during the attainment (7). 


If the siitra does not have in mind an actual cognition (vijidna #) that is subtle 
(iH), homogeneous (—-348 = of a single type, i.e., always non-defined, not 
modifiable, not agitated), constant (4), universal (#8; able to occur everywhere 
in the three realms [dhdtus]), and that can seize-hold (add #4#) life (3), the 
sense-faculties, etc., then of what vijfidna is it speaking when it says: “His 
vijfiana does not leave the body” (a BEE)? (4/4v.} 


91. Theory of the Sarvastivadins; #1041 

9.2. Sautrantikas. — Root-theory (= Darstantikas); #1044 

9.3. Sautrantikas. — Branch opinion; #1048 

9.4. Sautrantikas. — Mind (citta) without mental factors (caittas); #1064 


CH.C.9.1. Theory of the Sarvastivadins*"® 


#1041 According to these scholars, if the sitra says that vijiana does not leave the 
body (4B), 1t is because vijfidna appears again (#2«U) after the attainment, 
just as it can be said that intermittent fever (4 H #2) does not leave the body 
during the lulls. 


#1042 Then they cannot say that the conditioning forces (samskaras {}) of the mind 
Ct») (.e., sensation [vedand], ideation [samjnia *8], #1057) have ceased (jx) in 
the attainment, for the mind, L.e., citta or vijfidna (@#), arises and ceases (jE YK) 
with its conditioning forces, 1.e., ideation (48), etc. — Either <206> the forma- 
tions do not leave the body, or vijfidna leaves the body. 


Life (3), heat (4) and the sense-faculties (#&) would also be in the same situ- 
ation as the vijfidna (js): they will leave the body in order to return to it. (That 
would be a great error (A3#4)). Thus, you must accept that vijfidna, like life, 
heat (4), etc., does not leave the body. 


415 How one enters into the attainment of cessation (nirodha-samdpatti), AKB viii, F 207. 
416 See AKB 11, F 211. 
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Moreover, if vijidna completely leaves (4:#£) the body, the latter—like peb- 
bles of stone (4,#)—is no longer “pertaining to sentient beings” (sattvakhya 
3 li #1, #0995); then how can it be said that a certain person (pudgala) resides 
in the attainment of cessation (nirodha-samdpatti) ({E #5)? 


Moreover, if (the cognition that is retribution (42 243#%)) leaves (#£) the body, 
what is it that takes and holds (ada #4##) the sense-faculties (#&), life (3) and 
heat ()? If they are not taken and held, these dharmas will (perish and) cease 
(42 ji). The person entered into the attainment of cessation—like a corpse (36 
ke.)—would no longer have life, heat and sense-faculties. 


If vijidna (#%) leaves the body, how would it be taken up again (pratisamdha 
iE)? [Where will the “mind of emerging’ come from?] {4/5r.} To what does the 
sutra’s statement: “vijfidna does not leave the body” (4##), refer? 


In fact, when the cognition that is truly retribution (vipadka-vijndana #7) has 
discarded (#%) this body here, the cognition (#) no longer arises again (#4), 
“except in order to take up a new body (#4), a new existence”. 


La Vallée Poussin comments: 


The Kand6 edition of Saeki Kyokuga has /i tuo yushen BERCER | [in Taish6 docu- 
mented as varia]: “except by relying on another body”; a reading adopted by the 
Japanese edition which adds the word “time”, that is to say, in the Japanese order 
li yushen tuo shi BEERS 30%. — Kuiji reads: li tuo yusheng BERCERAE. — But the 
Tokyo and Taisho editions adopt a variant that gives shi # = vijfidna instead of 
tuo it. 

Asanga, Samgraha (T.31.1594.0137a05): “For the ‘cognition that is retribution’ (vipdka- 
vijfidna), once abandoned, separate (Ji #£) from the moment of rebirth (i.e., prati- 
samdhi-bandha), does not arise again”’. 


Vasubandhu, Samgraha-bhdasya (T.31.1597.0334c12): “If it is claamed that, on emerging 
from the attainment, the vijfidna re-arises, and that, consequently, it can be said 
that vijfidna does not leave the body: this is not correct. There will not be a vijfidna 
of emerging from the attainment; for the vijidna that is the fruit of retribution 
(vipdka), once abandoned, does not arise again, separate from the moment of rebirth 
(pratisamdhi-bandha)’, thus tuo yusheng FERRE. 


Asvabhava, Samgraha-upanibandhana (T.31.1598.0395c): “This text is easy to under- 
stood; there is no need to explain it”. 


Kuiji (Shuji 4B/16v.): “The mind that is retribution (vipdka), once abandoned, is not 
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taken up again (pratisamdhana, AKB iv, F 175) because it is retribution, just as 
matter (riipa) is retribution. It is true that the six cognitions, called vipdka, re-arise: 
but we do not accept that they are retribution: [they are “arisen from retribution” 
(vipadkaja), arisen from the store-cognition (Glaya-vijnana)]. <207> 


C.H.C.9.2. Sautrantikas. — Root-theory (= Ddarstdantikas) 


[As for the Sautrantikas who do not talk about a subtle mental cognition (mano- 
vijnana) and who think that matter (ré#pa) can hold the seeds (bijas) of mind, 
we reply:] 


La Vallée Poussin comments: 


No mind during the attainment of cessation (nirodha-samapatti). — But matter (rapa) 
(i.e., the body) is the seed (bija) of the mind subsequent to the attainment (samdapaitti). 
— Vasubandhu, AKB ii, F 212, sums up the tenet of the ancient masters: “Two 
dharmas are seeds of one another (anyonya-bijaka), namely, the mind (citta) and 
the body endowed with sense-faculties (sendriyaka-kaya)’. — The mind is the seed 
of the body that is taken up again after an existence in the realm of immateriality 
(Gripya-dhatu); the body is the seed of the mind that is taken up again after the 
attainment without mind. — See #0878. 


#1044 Moreover, if, during the attainment, a vijidna that holds (##) the seeds (bijas 


#1045 


#4) does not exist, how could the vijiana of emerging from the attainment (e., 
vyutthana-citta), which has no seed, later arise? 


We have already well established (#3) that, [on the one hand,] the past G42), 
the future (72%), the formations dissociated from mind (viprayuktas **H Ke) 
are not real things (#4 #8); that, on the other hand, matter (rapa )—which | 
remains during the attainment—<does not exist separate from mind (Bi) and) 
neither receives perfuming (3¢=) nor holds seeds (####). Besides, from all 
evidence, the vijfidna persists during the states without mind (acittaka #£.1>{i2), 
(i.e., the attainment of cessation (J#KxZ), etc., just as it does during states with 
mind (#4 fiz), like the concentration in which cognition truly exists,) since 
these states consist of sense-faculties, life and heat (#8 3:4), since these states 
are the states of a living being (sattvakhya 4 \# ti). 


(From this reasoning we conclude that for the person who resides in the attain- 
ment of cessation ({£ #7 4) there certainly is) a vijidana that does not really 
leave the body. 
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C.H.C.9.3. Sautradntikas. — Branch opinion*" 


#1048 


#1049 


La Vallée Poussin comments: 


Kuiji, Shuji (4B/18r.) — “Now the author refutes the diverging opinion of the Sutra- 
nikaya [= Sautrantika] branch-system (2828 Fe se HRET) (see Siddhi F 211). — The 
Sthaviracaryas also think that, in the course of the attainment, there is a subtle 
mental cognition (mano-vijfidna); we have refuted them above, #0579, #1027”. 


Vasumitra, in the Pariprccha-Sastra (he has written other books, the Pajicavastuka, 
etc.), says that the attainment involves a non-manifest (aparisphuta) mental cognition 
(mano-vijridna), Siddhi F 204-205. — Puguang, 26: “According to this treatise, Vasumitra 
agrees with the thesis of these Darstantika- Vibhajyavadins [of whom the Vibhasa 
speaks]”’. 

Vibhds@ (7.27.1545.0774a): “The Darstantikas Vibhajyavadyacaryas say that, in the 
attainment, a subtle mind (citta) is not destroyed. Indeed, ...”. (See #0856.) <208> 


These scholars think that mental cognition (mano-vijfdna) or the sixth cogni- 
tion remains during the attainment of cessation (nirodha-samapatti): {4/5v.} for 
this reason, the satra says that vijfidna does not leave the body (4). 


This is also not reasonable. 
A. Four comments. 


1. This attainment (samdapatti 7€) is also called “attainment without mind” 
(acittaka) (#£:0»7£). 

The Sautrantika answers: — Yes, but (it is called “without mind” (#£:(»)) because 
the first five cognitions (#:##k) are absent in it. 


We reply: — On this account, every attainment (—¥]€) should be called “without 
mind” (##,() (because the attainments are all without the group of five cogni- 


tions (Fak ®)). 


2. Mental cognition (ix) 1s included in the six evolving cognitions (pravrtti- 
vijnana), thus, it is absent in this attainment of cessation (#7E), just like the 
(group of the) first five evolving cognitions (Fm). 


3. The Sautrantika might say: — “During this attainment [of cessation], mental 
cognition (fi) 1s unrecognizable (asamvidita 7<4J 4) in its mode of operation 
(47 #8) and its object (FiT#k)” (See #0578). 


We would answer: — ““Then—no more than life (#2), heat (4), etc.—we would 


417 See Siddhi F 222. 


#1052 


#1056 


#1057 
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have no mental cognition or sixth cognition (45 7Vix) there” (see #0991). 


4. The Sautrantika might say: — “During this attainment, mental cognition (i) 
remains recognizable (J #]) in its mode of operation and in its object’. 


We would answer: — “Your attainment of cessation (nirodha) is not an attain- 
ment of cessation any more than the other states (fF fiz) where the mode of 
operation ({749) of the mind (or cognition) (#%) and its object (Ait#&) are recog- 
nizable (4] S #1); <#1050> for if the practitioner enters into this attainment of ces- 
sation (A IL), it is precisely (AX) in order to leave (IL) these conscious 
states.” 


B. [Do the mental factors (caittas) exist or do they not exist during this attain- 
ment [of cessation]? For the Sautrantika, the mental factors exist there, with the 
exception of sensation (vedana) and ideation (samjna).] 


1. Moreover, if mental cognition (mano-vijfidna) or the sixth cognition does 
exist (during this attainment), one would think that its “associates” (or mental 
factors) (samprayukta = caittas :()ffti&) either exist there (or do not exist there). 
{4/6r.} <#1055> If the mental factors (-LsFit) do exist there, why does the sutra (§) 
(#1035) say that the conditioning forces (samskaras {7) of the mind (-{») (i.e., includ- 
ing sensation [vedand] and ideation [samjna]) have all ceased (#73) (in this 
attainment (Z£))? Moreover, why would this attainment be called attainment of 
the cessation (or destruction) of ideation and sensation (samjna-vedita-nirodha- 
samapatti jus RE TE)? 


2. Answer by the Sautrantikas. — In the preparatory state (prayoga jiIl{T) to this 
attainment [of cessation] (%), the practitioner experiences weariness (nirveda [FR) 
only of ideation (samjnda *8) and sensation (vedanda *):*"* this is why, among the 
mental factors (caittas), only ideation and sensation are destroyed [or have 
ceased]. — Again, only two dharmas, i.e., ideation and sensation, (among the 
mental factors (-LFit),) receive <209> the name of conditioning forces (sam- 
skadras) of the mind (1:47), because (even during the lower attainments, i.e., 
the meditations [dhydnas] and formless meditations [Gripyas]) they are sharp 
(patu) and “condition” (or assist-aid) (pariskdra) the mind (#4 84-()5i). (Thus, 
why should there be a contradiction if we speak of the cessation of the condi- 
tioning forces of the mind (i»¢7#)?) 


3. Reply. — In the preparatory stage to the “attainment called non-ideation” 
(asamjni-samapatti #£*8%Z), (only ideation ceases for) the practitioner experi- 


418 See AKB ui, F 211. 


#1058 


#1059 


370 C. Store-cognition (dlaya-vijndna) 


ences weariness (jf) only of ideation (samjna *8); you, however, (you do not 
accept this and) think that sensation (vedan@) is also absent in this attainment. 


Another point. If you say that, among the mental factors, only ideation and 
sensation are sharp and “condition” (or assist-aid) the mind (484 -L»4#), we 
would say that, (when these two have ceased (jx), that) the mind which must 
rely on them will also have ceased. 


4. The Sautrantika defends himself. — Inhalation and exhalation (Gnadpana A 
144s), which are conditioning forces (samskaras {}) of the body (4), disappear 
(or cease) (#) in the fourth meditation (dhyana) without the body having to 
disappear for that (47742). {4/6v.} In the same way, the mind does not necessarily 
need to perish when its conditioning forces (samskaras {7), i.e., ideation and 
sensation, disappear (or cease) (jx). 


5. Theory of the conditioning forces (samskdaras). 


This answer is useless, for the Sautrantika accepts that speech (4%) is impossible 
when the conditioning forces (samskaras) of speech (#847), 1.e., initial inquiry 
(vitarka =) and investigation (vicara {=]), are absent (or cease) (i). 


In fact, as for the conditioning forces ({7), they are either [a] universal (sarvaga 
#83) or [b] non-universal (JE##) dharmas (3). 


a. The first, (i.e., the universal conditioning forces (##{7),) are those which are 
always present when the dharma that they “condition” is present; when they 
cease (ji), this dharma is impossible, (i.e., it definitively also ceases). [It is in 
this way that speech is impossible when its conditioning forces, which are uni- 
versal, cease. | 


b. The second, (i.e., the non-universal conditioning forces (JE ##{T),) are those 
the presence of which are not indispensable; (when they cease, the dharma may 
still exist). [It is in this way that the body does not disappear when its condi- 
tioning forces cease. ] 


({For example,] inhalation and exhalation (Gndpdna (A } {S) are non-universal 
conditioning forces (samskaras) (SE#8 17), for, when the breath (4) ceases (jf), 
the body (4) still exists (f47£). | 

As for initial inquiry (vitarka =) and investigation (vicara {a]) in speech (ji), 
they are included in the universal conditioning forces (#87), for, when these 
cease, speech (#4) definitively is absent). 


Now as for sensation (vedand %), ideation (samjnd #6), etc., they should also be 


#1060 
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included in the category of universal conditioning forces (samskadras #877 ), for, 
according to the Sautrantikas, they are, along with volition (cetand %), etc., part 
of the class of the generally permeating factors (mahd-bhimikas Ki#hiz = men- 
tal factors necessarily associated with every mind*!’), Thus, when sensation and 
ideation are stopped (or cease ()) in the attainment of cessation (nirodha- 
samapatti), the mind (Cy) definitively also ceases. How could it subsist without 
their support, (i.e., when they cease)? <210> 


6. Another point. — [The Sautrantika is not justified to affirm the absence of 
sensation and ideation, and the presence of the other mental factors (caittas).] 


He accepts that volition (4), etc., are also generally permeating factors (maha- 
bhimika K 43k). Thus, when ideation and sensation cease, (volition would also 
have to cease). {4/7r.} How could volition persist? 


Faith (sraddha) (which is a mode [avasthd] of volition) and all the mental fac- 
tors—which are not universal (conditioning forces (##{T)) and which cannot 
persist if the universal [conditioning forces] are absent—would also be absent 
(during this attainment (Jt {iz)). 


Thus, it is wrong that the other mental factors (LFit) remain with the excep- 
tion of ideation and sensation. 


If the Sautrantika insists on the presence of the other mental factors, (i.e., 
volition (/8), etc., during this attainment,) then he should accept the presence 
of ideaticn and sensation which, according to him, are generally permeating 


factors (KHz). 


Moreover, he accepts the presence of volition (cetand {%), etc., (in this attain- 
ment (i#)): thus, he should also accept the presence of contact (sparsa fif}), for 
all the other mental factors (Ltt) arise due to (the power of) contact (see #0596). 
But if contact is present, sensation will also be present, in accordance with the 
sutra: “sensation exists due to contact” (sparSa-pratyayda vedanda fig7%°<). And if 
sensation is present, ideation will also arise, for these two are never dissociated 
(visamsrsta *8 HE).*° 


7. Objection by the Sautrantika. — From the principle “sensation exists due 
to contact” (sparSa-pratyayd vedand fiz’), It does not follow that all contact 
generates sensation, for, despite the principle: “Thirst exists due to sensation” 
(vedana-pratyaya trsnd %2#%=), we know that not all sensation generates thirst 


“19 AKB i111, F 104, opinion of the Sautrantika Srilabha, cf. AKB ii, F 150 note, ix, F 262. 
20 AKB, iii,’F 106. 
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(3). [Thus contact and volition can be present without sensation being present. ] 
(Consequently, your reasoning is not valid.) {4/7v.} 


#1061 8. Reply. — The two cases are not alike, (for distinctions need to be made), 
1.e., the Buddha ((#) himself specified (ff) the meaning of the formula “thirst 
exists due to sensation” (vedand-pratyayda trsnda). He said: “Sensation (3) which 
generates thirst (%) is the sensation that arises from a contact (sparSa ff) 
accompanied by ignorance (avidya #44)” = Sensation, (as condition (#),) 
generates thirst only when it proceeds from contact accompanied by igno- 
rance.*”! — Nowhere did the Buddha specify that sensation was generated only by 
a certain contact. — Thus, contact being given, sensation necessarily follows. 
Besides, (the principle (##) that) sensation (3%) and ideation (#8) go together (is 
definitive (R)). 


In other words, accepting that the attainment of cessation (nirodha-sam4patti) 
includes volition (2) and the other mental factors, the Sautrantika should accept 
that it also includes sensation (3) and ideation (48). If you admit this, then 
this is to contradict, in terms, the <211> sutra that teaches: “The conditioning 
forces (samskdras) of the mind cease therein ((»{T ij)”; this is also to attribute 
to this attainment a nature contradictory to its name “attainment of cessation of 
ideation and sensation” (W782). 


(Thus, the mental factors are absent in this attainment. ] 


C.H.C.9.4. Sautradntikas — Mind (citta) without mental factors (caittas) 
La Vallée Poussin comments: 


Kuiyi, Shuji (4B/26v.) — The author refutes the opinion according to which the mental 
factors (caittas) are absent. The AKB (ii, F 212) says: “The Bhadanta Vasumitra, 
in the Pariprccha-Sdstra, says: [There is a subtle mind (citta) in the attainment 
(samapatti)|”; this is a divergent Sautrantika master. — That “two dharmas (.e., 
matter [rapa] and mind [citta]) are seeds (bijas) of one another, that there is no 
mind in the attainment, that mind re-arises with matter as seed” (AKB ibid; see 
#1044)— this is the root thesis of the Sautrantikas: there 1s no mind in the attain- 
ment. — Next, they develop a divergent (#}) thesis: “There is mind in the attain- 
ment”; and again: “There are mental factors”. — Then, furthermore, they develop 
another divergent thesis: “There are no mental factors’. This is the “divergent 
branch-thesis, namely: “There 1s mind, there are no mental factors”. 


#21 Siitra cited in AKB, 11, F 213; 11, F 71; comp. iii, F 100. 
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Our author relies on the sources cited in AKB u, F 212-213. 


1. [We state:] — If the mental factors (caittas .fft) are absent, the cognition 
(vijnidna #) Or mind (citta) is also absent: 


a. We do not see any other mind (-L») (1.e., beyond the alleged citta that the 
Sautrantika says is present in the attainment of cessation [nirodha-samapatti]) 
that is not accompanied by mental factors (Fit). 


b. It is the rule that the dharma does not exist (or ceases (#%)) when its (uni- 
versal (#)) conditioning forces (samskdras {J) are absent (or cease). 


c. The Sautrantika cannot say that sensation (vedand), ideation (samjfia), voli- 
tion (cetana) are generally permeating factors (mahd-bhiimikas KHiiF) if he 
accepts the existence of a certain mind (citta) not accompanied by sensation, 
etc. {4/8r.} 


d. The cognition that the Sautrantika says is present in the attainment of cessa- 
tion would be without “associates” (samprayukta); it would also be without support 
(aSraya Fr = sense-faculty [indriya]), without object (FT #), without activity of 
cognizing (@kdra): in a word, just as matter (rapa f), etc., it will also not be 
mind (citta). 


[Finally, the Sautrantika would have it that mental cognition (mano-vijfidna), 
unaccompanied by mental factors, subsists in the attainment of cessation (nirodha- 
samapatti).| Moreover, against him we refer to the sutra which says: 


Due to the mental sense-faculty (manas ©) and dharmas (as condition 
(#%)), mental cognition (Ex) arises; the meeting of the three (=#4) is 
contact (sparsSa fi); at the same time <212> as contact, there arise sensa- 
tion, ideation and volition (4278 ).4” 


If mental cognition (mx) is present in the attainment of cessation, then contact 
(f#}), due to “the meeting of the three” (=#1]4&) (see #0587), will also necessarily 
be present. And sensation, ideation and volition definitively arise with contact: 
how can it be accepted that attainment of cessation includes mental cognition 
unaccompanied by mental factors (tft)? 

422. mano dharman ca pratitya utpadyate manovijfidnam | trikasamnipatah sparsah | sparsa- 
sahaja vedana samjnda cetana ca. — Sitra cited by Ghosaka (AKB 11, F 212) (Samyukta- 
agama, 11, 8; see Samyutta, 11,772 and the sources cited in AKB iii, F 97). — Kuiji, “the 
Sutra of ten questions” (with the reading: sparSapratyaya vedanadsamjndsamskara- 
skandhah). 


#1065 


#1066 


#1067 
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#1070 
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2. Reply by the Sautrantika. 


At other times, the “meeting of the three’ (= #{]) has the power (77) of constitu- 
ting (fx) or engendering contact (sparsa fij),*? and, through contact, generates 
sensation (vedana), etc. But in order to enter into the attainment of cessation 
(nirodha-sam4patti), the practitioner has experienced weariness (K‘®) of the 
mental factors (caittas 1()Fit), from which it follows that, during the attainment 
of cessation, the meeting of the three (=3$) is incapable of constituting or of 
generating contact. Consequently, there is also absence of the mental factors, 
1.e., sensation (*%), etc. {4/8v.} 


3. We reply: — If attainment of cessation is without mental factors, it should be 
called “attainment of cessation of the mental factors” (caitta-nirodha-samapatti 
(LATE), not “attainment of cessation of ideation and sensation (JK 3278)” (sam- 
jita-vedita-nirodha-samapatti). 

Reply by the Sautrantika. — During the preparatory stage, (when weariness (JE) 
occurs,) the practitioner experiences weariness regarding ideation (samjnd *#) and 
sensation (vedand *) only. The latter two cease when the attainment (samapatti) 
is obtained and, at the same time, all mental factors (LAT) cease also. But the 
attainment (72) takes its name from the method by which it is generated, (i.e., 
the prior weariness). 


[We reply:] — This reasoning proves [or would imply] that the mind (ts) should 
also cease in the attainment of cessation (nirodha-samapatti), like all other 
mental factors (caittas :(»Fit), 1.e., at the same time as sensation and ideation 
in regard to which weariness (J&X) has been experienced. — If it would not cease, 
<213> how could the attainment of cessation receive the name “attainment with- 
out mind (acittaka) (#:.%)? 


4. Moreover, what would be the ethical nature of mental cognition (mano- 
vijnana a) which is supposed to exist in the state of attainment of cessation 
(nirodha-samapatti)? [(a) Would it be defiled (k/ista) or non-defined (avydakrta)? 
(b) Would it be good (kusala)?] 


a. This mental cognition could not be defiled (42) or non-defined (#£3c): [i] there 
is nothing that is defiled or non-defined in a good attainment (samdapatti) (= 


#23 Kuiji, Shuji (48/19): Two opinions among the Sautrantikas: (1) the meeting of the three 
(trika-samnip4@ta) is contact (sparsa) itself: it is said that it constitutes (cheng fX¢) con- 
tact [this is the Sautrantika thesis of AKB iii, F 96]; (2) [the meeting of the three] dif- 
fers from contact and engenders contact [this is the Vaibhasika thesis; see #0599]. 
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iE );** [11] every other defiled or non-defined*” mind that we know of is neces- 
sarily accompanied by mental factors (caittas :()Fit); [iii] the preparation (i.e., 
weariness) cannot generate the defiled or the non-defined. — [But then, is weari- 
ness equally weary with the good as with the bad?] — Weariness (EK) regarding 
the good cannot generate the defiled or the non-defined, for [this weariness is 
due to the pursuit of “calm” (Santa):] by seeking calm (3K A#H), One cannot, via 
a reverse effect, generate (distraction) (viksepa j#) [i.e., the defiled or the non- 
defined]. {4/9r.} 


b. [This mental cognition] could not be good: 


i. It could not be good through “association” (samprayogatas*”*) (#8 KE )— 
on account of the good dharmas (the root of good [kusala-milas =f], 1.e., 
non-greed [alobha #£&], etc.) with which it would be associated—since you 
deny that it is accompanied by mental factors (caittas). 


absolutely good (paramarthatas) (#22), (because that would contradict your 
own doctrines (%),) for it is neither the root of good (kusala-miila), etc., nor 
nirvana (12 8). 

iv. Will you say that [this mental cognition] would be good through its origi- 
nating cause (samutthanatas*’) (=i), being samutthita (induced-realized 
5|#£) through “a good root of effort” (prayogika, yatnika*”®) (AI{7 #48)? — This 
is also not reasonable since this would contradict your own tenet (5): just as 
the other good minds, the mind of the attainment of cessation (nirodha-samapatti) 
could not be good through its originating cause (=#2). Indeed, immediately 
after a good mind (#2.()##[#j), three kinds of mind (=/£-()), i.e., good, bad and 
non-defined minds,” may emerge [which would then have to be entirely good 
through their originating cause]. Thus, how could a mind be good because it is 
preceded by a good mind? 


Hence, a mind is good due to (the power of) association (samprayogatas *HKE 
77), [because it is associated with the eleven good mental factors (see #1766)]. 


424 See AKB viii, F 145. 

425 Editors: LVP has “définie”’. 
26 AKB iv, F 33. 

427 Asin AKB \Wy, F 34. 

428 AKB ii, F 320. 

429 AKB ii, F 67ff. 
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Thus, just as the other good minds, mental cognition of the attainment of ces- 
sation would be good because it would have to be associated (#9 /#) with the 
“roots of good” (#48) (non-greed [alobha], etc.). How can you say <214> that 
this cognition (or mind (-(»)) is solitary (3) and without mental factors (tsi)? 
Consequently, if the mental factors (Ait) are absent in the attainment of ces- 
sation, the [mental] cognition (0) is also absent there. 


We conclude. {4/ov.} The evolving cognitions (pravrtti-vijndanas), 1.e., the visual cog- 
nition, etc., leave the body (#4) during the attainment of cessation (nirodha- 
samdapatti ~5E fr). When the sitra says: “Vijfidna does not leave the body (7% 
ft 5} )”, it is speaking of the eighth cognition (33 /\ im). When the practitioner 
enters (A) into the attainment of cessation, this is not in order to stop EB) 
the very calm (Santa, Siva Kx X#F) retaining cognition (Gddna-vijhadna HER). 


In regard to the attainment of non-ideation (4% 48) (Gsamjni-samdpatti) and the 
gods without ideation, the reasoning and conclusion are the same. 


C.H.c.10. Pollution (samklesa) and purification (vyavadana) of the mind 


#1077 


Moreover, the siitra says: 


Through the pollution (samklesa #4) of the mind (-Ly), the sentient 
being (4) is polluted (#24); through the purification (vyavadana 
##) of the mind, the sentient being is purified (747). 


The only mind that corresponds to this definition is the eighth cognition. (If 
this cognition (#%) would not exist, then there could not be impurity (4) or 
purity (3) of the mind (-1).) 


La Vallée Poussin comments: 


This formula is in Vimalakirti-nirdeSa (T.14.0476.0563b). The commentators say that 
this sutra is not an authority for the Little Vehicle, but the formula is in the dgama 
(Ksudrakdgama, AKB ix, F 249). In fact, it is cited by Samghabhadra (Shun zheng- 
li lun T.29.1562.0731b) when discussing the sovereignty (indriyatva) of mental cog- 
nition (mano-vijidna). — Vasubandhu, on the same subject (AKB 11, F 105), cites 
the verse (gatha): 


cittena niyate loka§ cittena parikrsyate | 
ekadharmasya cittasya sarve dharma vasanugah | 


which is a translation of Samyutta, 1, 39: 
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cittena niyati loko cittena parikissati | 
cittassa ekadhammassa sabbeva vasam anvagu | 


[Translation Bhikkhu Bodhi:] 


The world is led around by mind; 
By mind it’s dragged here and there. 
Mind is the one thing that has 

All under its control. 


There is a parallel text, Anguttara, 11, 177: cittena kho bhikkhu loko niyyati cittena 
parikissati cittassa uppannassa vasam gacchati, which is cited in Sitralamkara, 
p. 151, cittenayam loko niyate cittena parikrsyate cittasyotpannasyotpannasya ()?) 
vase vartate. A verse (gatha) was made from this text and is cited by Samghabhadra: 
“The world is led by the mind, it is also tormented or dragged around (lao 44) by 
the mind; when the mind has arisen, all [of that = the world] falls under its power.” 


The commentator of Santideva (1.e., Bodhicaryavatara-panjika, 1x, 28) presents 
the opinion of the Yogacaras on pollution (samklesa) and purification (vyavadana) 
of the mind. 


The mind (citta) veiled by the defilement of desire, etc., is said to be polluted 
(samklista). These defilements, i.e., desire, etc., exist by relying on the mind; 
they are adventitious, for they are generated by the power of believing in non- 
existent things (abhiita-samaropa). Samsara is the succession of existences 
generated <215> by these defilements. The mind, in itself (= in the true sense 
[paramarthatas}]), is clear in its nature (prakrti-prabhasvara, see #0460), non- 
adventitious (andgantuka), empty of the seeds (vasanda) of clinging to the belief 
in the object, subject, etc., a belief that arises from false imaginations (abhita- 
parikalpa); in its nature it is free of duality (advaya-svabhava), it is free of 
adventitious defilements; it receives the names @Sraya-paravrtti (transmuta- 
tion of the support) and vyavadana (purification). 


Thus (tad evam) without a mind truly existing as a thing (vastusad-bhitam), 
there can be no pollution (samklesa) or purification (vyavaddna) there, for 
samsara and nirvana are mind (citta) in their nature, for it is said: “It is the 
mind that is polluted, it is the mind that is purified”. 


#1079 The dharmas of pollution (samklesa #) and of purification (vyavadana 7) have 
the eighth cognition (-L) as their root (4X) or foundation. This is so because, if 
they arise (44), it is with the mind (-(») for their cause (J); if they remain ({#), 
it is by relying on the mind; the mind is perfumed (2) by them; {4/10r.} the 
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mind holds their seeds (bijas *£). 


10.1. Pollution (samkleSa); #1082 
10.2. Purification (vyavadana); #1089 


C.H.c.101. Pollution (samkleSa) 


#1082 The dharmas of pollution (samklesa #2474) are, in short (8%), of three kinds, 
(that is, they are distinguished in kind as): 


1. defilements (klega ‘4{) [of the three realms (dhdtus) and of two catego- 
ries, 1.e., to be abandoned by insight (darsana-heya), to be abandoned by culti- 
vation (bhdvana-heya), #2915, #2980]; 


2. action (karman *), [i.e., the bad (akusala) and the good-impure (kusala- 
sasrava)|; 


3. fruit (phala ®), [1.e., “general reward’, fruit of the action that projects the 
existence, “specific reward’, fruit of the actions that complete the said exist- 
ence]. 


#1084 1. Lacking an eighth cognition that holds the seeds (bijas ##) of defilement 
(klega 8), the arising of the defilements becomes impossible, (i.e., there 
would be no causes for it) [a] when one changes (samcdra {¢#) the realm (dhatu 
5x) or stage (bhumi +2), [b] when a non-defiled (aklista #£4£) mind (ty) has just 
been generated. 


La Vallée Poussin comments: 


By pollution (samklesa) is meant defilement (k/leSa), action (karman) and fruit 
(phala), in other words, the truth of the origin (samudaya-satya) and the truth of 
suffering (duhkha-satya), in other words, samsdra. — Every dharma favorable to 
samsaGra 1s “polluted” (samkleSsika). 


This can be explained: 


1. It is due to the mind [i.e., due to the seed-cognition (bija-vijfiana), namely, 
the eighth cognition as seeds (bijas)] that the actual impure dharmas arise. 

2. It is by relying on the [actual] mind that the seeds of the actual impure 
dharmas remain. <216> 

3. The mind, as impure seeds, receives the perfuming of the actual pure 
dharmas. 

4. The actual impure mind holds the seeds of the actual pure dharmas. 


Or else: 


#1086 


#1087 
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1. All the actual conditioned factors (samskrtas), pure or impure, arise due 
to the eighth cognition insofar as the latter is seeds. 

2. The same conditioned factors remain by relying on the actual eighth. 

3. Because the actual eighth receives the perfuming of these actual pure and 
impure conditioned factors (proof of 2.). 

4. Because the eighth holds the seeds of the actual conditioned factors (proof 
of 1.). 


Indeed, the other dharmas that are not the eighth cognition (1.e., matter [rapa], 
etc.) are incapable of holding the seeds (bijas ff); past (#2) (and future (F22%)) 
dharmas do not really exist and cannot be a cause. 


To accept that the defilements (klesa {A\§) arise without seeds, 1.e., without a 
cause ([K)), is to deny the fruits (2) of the trainee (Ssaiksa @) and of the non- 
trainee (aSaiksa #£) of the three vehicles (=3€); for the defilement would be 
able to re-arise without a cause among the trainees and the non-trainees, and 
even though these saints have already abandoned (C1) it. 


2. Lacking an eighth cognition that holds (#) the seeds of action and of its 
fruit (3¢52.48), the subsequent arising of action (3€) and of its fruit (2) will also 
take place without a cause (#£|A), either after changing ({£%8) the realm (dhatu 
5) or the stage (4), or after a dharma of contradictory nature (4248) (namely, a 
pure [andsrava] mind that engenders neither action nor fruit) is generated. 


(We have already previously rejected other seeds (##) and other causes ([X)). 
[We know, indeed, that matter (rapa) and the other dharmas do not hold the 
seeds; we know that past dharmas are not a cause.] {4/10v.} 


But if the action and the fruit arise without a cause (#£[X)), why would the action 
and the fruit of the three realms (=) not be generated for the saint who has 
already entered into (the realm (42) of) nirvana-without-remainder (f£8R(K 7282)? 
And the defilements (klesas {8 ') would also be generated without a cause 


(FETA). 

3. Moreover, [the process of pollution (samklesa)—.e., of samsara (pravrtti), 
of dependent origination (pratitya-samutpdada) or of (karma-)formations (samskara) 
—1is possible only if] “cognition exists due to (karma-)formations” (samskara- 
pratyayam vijnidnam {7} #KRs,). This causality is impossible if there is no eighth 
cognition. <217> 


La Vallée Poussin comments: 


Sthiramati (S. Lévi, Trentaine F 37; transl. based on LVP and Jacobi): 
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oo aw = 


bli dlllimend _ 


pratyaya-vijfianabhave, pravrtter apy abhavah | 


The only cognition (vijfidna) of which it can be said that it occurs “due to 
(karma-)formations” (samskdra-pratyaya) is the store-cognition (Glaya-vijfiana). 


oo a a 


In the absence of the cognitions due to (karma-)formations, there is also no con- 
tinuation of samsara. 


pratyayam parikalpyeta, samskara-paribhdavita va sad-vijfiana-kayah | 


If you do not accept (abhyupagama) the samsaric store-cognition, then “cogni- 
tion due to (karma-)formations” could be either (1) the vijiidna at conception 
(pratisamdhivijnana) or (2) the six cognitions (sadvijianakaya) perfumed by 
(karma-) formations (samskdraparibhavita). 


tatra ye samskarah pratisamdhika-vijndna-pratyayatvenesyante, tesan cira-ni- 
ruddhatvan, niruddhasya casattvat, asata§ ca pratyayatvabhavan, na samskara- 
pratyayam pratisamdhi-vijnanam yujyate | 


[The first hypothesis is unacceptable for] the (karma-)formations that are the 
reason for conception, which are considered to be the cause or condition 
(pratyaya) of vijfidna, have long ceased, and what has ceased does not exist: 
and something non-existing cannot be a cause; thus, a vijidna at conception 
caused by (karma-)formations is not possible. 


pratisamdhau ca ndma-riipam apy asti, na kevalam vijfidnam | tatra vijidnam 
eva samskara-pratyayam, na ndma-ripam iti, kd tatra yuktih | tasmat samskara- 
pratyayam ndma-riipam iti, vaktavyam, na tu vijidnam iti | 

[The first hypothesis is also unacceptable for,] at conception (pratisamdhi), 
there is not only vijfidna but also name-and-matter (ndma-ripa). What proof 
could there be that only vijfidna is due to (karma-)formations and not name- 
and matter? Thus one would have to say: “Due to (karma-)formations, there is 
name-and-matter’’, but not vijfidna. 

katamad anyad vijfiana-pratyayam ndma-ripam | 

‘What other [name-and-form] could account for: “name-and-matter which is 
due to vijfiana’’? 


yad uttara-kadlam iti cet, tasya pratisamdhika-ndma-ripat ka atmatiSayo, yatas 
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tad eva vijidna-pratyayam na pirvam, purvan ca samskdara-pratyayam nottaram 
iti | 

Would it be a later name-and-matter? But what advantage in its nature would 
[the later name-and-matter] have in comparison to the name-and-matter re- 
lated to conception, so that [the later name-and-matter] should be due to. 
vijnana, but not the earlier (name-and-matter), and that the earlier (name-and- 
matter) should be due to (karma-)formations, but not the later (name-and- 
matter)? 


ataS ca samskara-pratyayam nama-ripam evastu, kim pratisamdhi-vijnane - 
nangantarena parikalpitena | 


Therefore, it should be said that name-and-matter is due to (karma-)formations; 
what purpose would there be for a made up intermediary member “vijfdana at 
conception’. 


tasman na pratisamdhi-vijidnam samskara-pratyayam yujyate | 
Thus the sitra should not make vijidna a member of dependent origination 
(pratitya-samutpdda) if this vijidna were the vijfidna at conception (prati- 
samdhi-vijnana). 
In fact, we have already previously rejected the thesis that the evolving cog- 
nitions (pravrtti-vijnanas *R) receive perfuming (52 #4). 


La Vallée Poussin comments: 


This 1s counter to the Sautrantikas who accept the seeds (bijas) but deny the eighth 
cognition. 


In our [Vijnanavada] tenet, the eighth cognition is perfumed and holds the action- 
seeds (karma-bijas, 1.e., seeds brought forth by action or by [karma-]formations 
[samskaras]); these seeds are soaked in thirst and grasping (updddna), and con- 
stitute the condition qua dominance (adhipati-pratyaya) of the future eighth cog- 
nition. The latter has the seeds of name-speech as condition qua cause (hetu- 
pratyaya) (see Siddhi F 92). The future eighth cognition is thus due to (karma-) for- 
mations (samskdara-pratyaya). 


The evolving cognitions (pravrtti-vijfidnas) are discontinuous, are not non-defined, 
cannot hold the seeds. 
The “defiled vijfiadna at conception” (klistam pratisamdhika-vijnanam #5 + Qe) 
is not brought forth (&) by (karmu-)formations (samskaras {7). 
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La Vallée Poussin comments: 


This is counter to the Sautrantikas and to the Sarvastivadins who think that “the 
mind at conception” (pratisamdhi-citta) is defiled (klista), see AKB iii, F 117-118. 
Being defiled, this mind is not brought forth (utpdad, nirvart) by (karma-)forma- 
tions (samskaras), because that which is brought forth by (karma-)formations 
is always non-defined (avyakrta). Thus the cognition (vijidna) of the formula 
samskara-pratyayam vijidnam is not [their] mind at conception (pratisamdhi-citta). 


[If the cognition (vijidna) brought forth by (karma-)formations (samskdras) 1s 
the cognition included in name-and-matter (nadma-riipa %),] the sitra should 
say: ““Name-and-matter exists due to (karma-)formations” (samskdara-pratyayam 
nama-ripam % 447 Ask). <218> 


La Vallée Poussin comments: 


Challenged by the preceding argument, the Sarvastivadin replies: “There is—in 
name-and-matter (ndma-riipa)—a vijndna which 1s retribution (vipdka), therefore 
non-defined, and which is brought forth by (karma-)formations (samskdaras), for 
the latter exist although they are past’’. The author replies: “If vijidna brought forth 
by the (karma-)formations ...”’. 


The Sautrantika is forced to the same explanation. He does not believe in the actual 
existence of [past] (karma-)formations (samskdras) but, he says “we accept the seeds 
(bijas), like you [1.e., the Yogacarin]’”. Thus, he must explain: the present (karma-)for- 
mations bring forth seeds that will bring fourth the non-defined vijidna which must 
arise in the state of name-and-matter (ndma-ripa). 


A dharma that is distant and separated in time (FFF47- hs) cannot be “condition” 
(pratyaya #x) [contrary to the Sarvastivadins and the Sautrantikas]. 


And just as you cannot say: “Vijfidna exists due to (karma-)formations (sam- 
skaras)”, so you also cannot say: “Existence (bhava) exists due to grasping” 
(upadana-pratyayo bhavah). 


C.H.C.10.2. Purification (vyavadana) 
#1089 The dharmas of purification (vyavaddna 41%) are also of three kinds: 


1. “mundane” (laukika {##4) path, 1.e., the six practices;*° 
2. “supramundane” (lokottara (4, t+#4) path; 


430 See AKB vi, F 239 (which seems to follow the Vijfidna-kdya, juan 7 at the beginning); 
see #2667. 


#1092 


#1093 


#1095 
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3. “fruit of abandoning” (2), [i.e., the unconditioned (asamskrta) dharma 
obtained due to the abandoning of the defilements (klesas) by means of 
these paths]. 


1. Lacking the eighth cognition that holds the seeds (bijas *£) of the two paths, 
(i.e., the mundane ({#) and the supramundane (1/{#) pure paths (7#97$3344))—as 
soon as the actual [two pure paths] are interrupted by a mind of a different nature 
(#248,()) (i.e., the mind of another realm [dhdatu], defiled mind)—the subse- 
quent generation (7) of these two pure paths (7474) would be impossible, 
(i.e., would be without a cause (##/4)), {4/11r.} for we have already previously 
rejected other causes). [Indeed, apart from their own seeds, these paths cannot 
have the evolving cognitions (pravrtti-vijndnas), i.e., visual (riipa), etc., as their 
causes. | 


Would you say that (the two pure paths (—##8)) re-arise without a cause (4) 
1 4£)? — Then you should accept that (the two pure paths) can arise even after 
having already entered into (the realm of) nirvana-without-remainder (46 5#1(K 
{#48 52) and that the support (Fi14«) [1.e., the body, of those who are on these two 
pure paths], could also re-arise (without a cause) in this nirvana. 


2. Moreover, we cannot see how the “first supramundane path” (H4 1744) 
(i.e., the first moment of the path of insight [darsana-marga], #2924)*! <219> 
could arise if an eighth cognition—which, at all times, holds the “original” 
seeds (i.e., the seeds of the nature-of-things [dharmata-bijas j£ ffi *], see #0427) 
of the supramundane path—would not exist. — Indeed, the impure (i) dharmas 
(—.e., the supreme mundane factors [laukika-agra-dharmas], #2897, of which our 
opponents believe that they engender the first supramundane or pure path—) 
are of a different nature (443!]) and cannot be the cause ([) of this path. 


To think that the first supramundane path arises without a cause is to renounce 
one’s claim to be a Buddhist (#28). 


If the first supramundane path does not arise, the following ones will also not 
arise. Consequently, the paths (44) and the fruits (42) of the three vehicles (= 
Je) would be absent. 


3. Lacking a vijfidna that holds the seeds of the defilement (klesa (81), the 


431 The author 1s criticizing the Sautrantika, the opinion of Kuma§rata, etc., of the first 
century (namely, that matter [r#pa] and mind [citta] mutually sustain one another), not 
that of the fourth century Sautrantika who claims a subtle mental cognition (mano- 
vijnana). 


#1096 


#1097 
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fruit of “abandoning the defilements” (klesa-prahdna-phala, prahana-phala & 2) 
—namely, the transmutation of the support (GSraya-pardavrtti #i(K) (#3180)—is 
also impossible. 


Can one assume that the eighth cognition does not exist and that the path of 
abandoning (i.e., unhindered path [a@nantarya-marga #474 ]) is generated? 


At the time when this path (4) would be generated, actual ({7) defilements 
would not exist since the mind is pure; but the pure mind and the defiled mind 
(i.e., defilements) (44/4 — L») do not go together. {4/11v.} The seeds (fi) of the 
defilement would not exist since the minds (Ly) associated with the path (&) 
cannot hold such seeds (##%#). There is, (in terms of their intrinsic nature 
(Ei %),) a contradiction (4%) between these seeds and these minds, as there 
is between these seeds and nirvana. — [Thus, the Sautrantikas explain nothing 
with their seeds being held by actual minds. ] 


As for the Sarvastivadins, their asserted past (+) and future (44) defilements 
(klesas) do not really exist; their asserted possessions (praptis ) do equally not 
really exist. — That other dharmas, i.e., matter (riipa), etc., could hold the seeds 
(bijas *£) is also not possible. 


Thus, lacking the eighth cognition, that which should be abandoned (fi) by 
the path of abandoning is absent. 


The path that abandons (fe) would also be absent. 


Thus, we do not see relative to what (4«#) (since that which should be aban- 
doned is absent) or due to what (—4#£) (since that which abandons is absent) 
the “fruit of abandoning” (prahdna-phala &) could be established. 


Objection. — The fruit of abandoning (7%) consists of the fact that, due to the 
power of the path (4877), defilements (klesa &) will no longer re-arise. 


Answer. — This explanation is insufficient. In fact, if <220> the eighth cognition 
is absent, the practitioner will be a non-trainee (asaiksa #4 = arhat) from the 
arising of the first path (#/)#4) onwards. Indeed, lacking seeds, [1.e., their cause,] 
every defilement ((-) from then on would already be without a cause (#£[A]) and 
would absolutely be incapable of arising (anutpattika-dharma). [Indeed, the 
mind of the first path is all there is of an “active” mind in the practitioner; this 
mind cannot give rise to defilements. There is no seed of the defilement if the 
eighth cognition, the reservoir of the seeds, is absent.] 


But as soon as one accepts the eighth cognition, everything is properly estab- 


#1098 


#1099 
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lished. Only this cognition holds the seeds of pollution (samklesa) (4) and of 
purification (vyavadana) (7*). 


The arguments of reason (#43) that demonstrate the existence of the eighth 
cognition are innumerable (#£3). We have given only a summary exposition 
(of the essential points) (4i/) of them for fear of being too lengthy. 


(That this cognition exists distinctly is shown clearly (44) in both the noble 
teachings (#%) and through reason (##). All wise people (#4) should accept it 
in good faith.) {4/12r.} <221> 
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Kuiji on the Sautrantikas. 
[La Vallée Poussin inserts here various notes on the Sautrantikas: | 


It should be helpful to collect Kuiji’s notes on the Sautrantikas here. Kuiji treats this 
subject [i.e., the Sautrantikas] in: 


1. his commentary on Vasumitra’s Treatise on the Sects (Yibu zonglun lun shu shuji, 
X.53.0844.0577b23, 0590c2); 


2. his commentary on our Siddhi (Shuji 24/36) (translated above, #0199): 


Shuji 4A/53v. (commenting on #0904); 
Shuji 4B/18 (commenting on #1045); 
Shuji 4B/43 (commenting on #1087); 
Shuji 5A/14r. (commenting on #1222). 


[As for his second commentary: ] 
Kuiji, Shuji 4A/53v. = T.43.1830.0358a09 (commenting on #0904): 


The author refutes the Sautrantikas and, at the same time, the Darstantika-acaryas. 
The Darstantika-acaryas are “different masters” (yi #2) of the Sautrantikas: he refers to 
the Surya-udaya-Sastrins (= Sauryodayikas ?, see #0199) who are given the name of 
Sautrantikas. The latter are of three kinds: 


a. Mila, i.e., Kumarata (1h EEA); 
Srilata (3 l|# 4), who composed the Sautrantika-Vibhdsad, whom [Samgha- 
bhadra] in his Ny@yanusdara calls “the Sthavira’; 


c. the one called merely Sautrantika.*” 


As the Milacarya [Kumarata] composed the Jieman lun (445 &ian*?: Mdlyagrantha- 
Sastra 2), the Guangshuo piyu in") (Avadana ... ?) “Detailed account of the 
comparisons’, (title of a treatise [Sdstra] according to Péri, p. 22, note), he was called 
Darstantikacarya, taking his name from what he said. 


Kuiyi, Shuji (4B/43) (commenting on #1087): 


The author establishes the existence of the seeds of the nature-of-things (dharmata- 
bijas) (see #0427): “The objection bears against Kumarata, etc., of the first century, who 
maintains that matter (ripa) and mind (citta) support one another mutually; not against 


432 The issue is whether it should not be understood as: “The Sthavira of whom Samgha- 
bhadra (in his Shun zhengli lun [T.29.1562; *Nyayanusara]) speaks is the third; he is called 
merely Sautrantika’’. 


433 Variant: Yuman lun Nj #8, Siddhi F 222, top. 
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the Sautrantikas of the fourth century who recognize a subtle mental cognition (mano- 
vijnana)’’. 
Kuiji, Shuji (5A/14r.) (commenting on #1222): 


The Sautrantika-acaryas (jingbu shi ABE) of the Sthavira-nikdya (shangzuobu |. 
#6) do not accept the eighth cognition and make matter (rapa) to be the cause (i.e., 
the condition qua cause [hetu-pratyaya]) of mind (citta). A commentary says: The 
Sautrantikas first (xian 4¢) maintain that, when the arhat enters into the attainment of 
cessation (nirodha-samapatti), the matter (ripa) of the fleshly heart (hrdaya-mamsa- 
rupa) contains (parigrah) the seed (bija) of the mind-of-emerging from the attainment 
(samapatti). This demonstrates that the dharmas of matter are the cause of mind. [We 
have seen the close relationship of the Sthaviras and of the Sautrantikas at #0907, #1027 
and #1048 .] — On the heart, #0856. 


[As for Kuijis first commentary: ] 


Also cf. Kuiji, Commentarial Record on the Treatise on the Sects (Yibu zonglun lun shu 
shuji, X.83.0844). — The commentary (X.83.0844.0577b23) on Siddhi (Shuji 4A/53v.) says that 
the Sautrantikas are of three kinds: 


a. Mila (genben #8 AS), i.e., Kumarata; 

b. Srilata: 

c. the one vaguely called [the] Sautrantika (weifan). 
a. On the first, see the commentary on the Siddhi (Shuji 2A/36v.) (see #0199): his name 
is translated as ““Young-man Head” (Tongshou #f £7); <222> Sautrantika-miila-acarya, 
he appeared in the first century after Buddha’s parinirvana, composed the Yuman lun 
lay S a, Collected the adbhuta-vastus (?), is called Darstantika-acarya. At this time, there 


was not yet any Sautrantika. Later, his words were developed (?). Likewise Si-yu-ki, 
xi, 10 (Beal, 11, 302, Watters, 11, 286) and Puguang, u, 5. 


b. The next one—i.e., Srilata, of the fourth century—composed the Sautrantika-Vibhasa 
(Puguang, ix, 28): Srilata, translated as “Excellent Acquisition”. Samghabhadra, xxi, 10 
(Shun zhengli lun T.29.1562.0458c) calls him “the Sthavira’’. 


c. The third one is easy to know (yizhi 34A)).*4 


[This last one might be Vasubandhu. — In many passages, Samghabhadra refutes jingzhu 
A&E, the “Sutra master”, who is certainly Vasubandhu, a not very faithful interpreter, 
in his view, of the Sarvastivadin doctrine and suspect of Sautrantika tendencies. He 


434 As in the first note on Siddhi F 221, it can be understood: “The last, whom Samgha- 
bhadra calls the Sthavira, 1s easy to know.” 
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refutes “the Sthavira’ almost as frequently. Formerly, I thought that (Samghabhadra) 
must mean “the Sthavira school” (Nirvana, 1925, F 136, 23, 145) and I have attributed 
doctrines to this school of which it is probably innocent. This “Sthavira” is Srilabha. 
Kuiji refers to Samghabhadra, beginning of chapter iii (T.29.1562.0458c): “Consequently, 
the doctrine of jingzhu #§=E (Vasubandhu) is not good. Here the Sthavira says: In the 
realm of immateriality (@ripya-dhatu), the mind (citta = vijidna) and the mental fac- 
tors (caittas, 1.e., sensation, etc.) mutually support one another ...”. We have, on p. 352, 
col. 2: “The uneducated Sthavira maintains that the tangible ...”’.] 


Kuiji, Commentarial Record on the Treatise on the Sects (Yibu zonglun lun shu shuji 
X.53.0844.0590c) (explaining the Sautrantika chapter). — The Sautrantikas are of three 
types, just as we have explained (X.53.0844.0577b), by citing the commentary on the Siddhi. 
What the treatise (Sastra) explains here is the doctrine of the fourth century master 
fi.e., Srilata, Samghabhadra’s Sthavira, the Bhadanta-maha-sthavira of Taranatha ?]. — 
Kumarata thinks that matter (rapa) and mind (citta) bear one another's seeds (bijas; 
traces [vasand]), as is explained in AKB vy, F 7 (ii, F 212, line 8): “The ancient masters 
(purva-dcarya) think that two dharmas are one another’s seeds (anyonya-bijaka): these 
two dharmas are the mind and the body endowed with sense-faculties (sendriyaka-kdaya)’’. 
But, in the fourth century, the Sautrantikas established the “subtle mental cognition (mano- 
vijidna)’. As the fourth century Sautrantikas diverged from the Darstantikas, they are 
called the branch-Sautrantikas. The commentary on the Siddhi, Shuji 34/90 (comment- 
ing on #0579) says: “This refutes the Sthaviras and the branch-Sautrantikas who estab- 
lished a subtle mental cognition”’. 


* OK OK 


Taranatha, p. 47, transl. p. 59: 


At this time (of the separation of the eighteen sects), there lived, in KaSmir, the brahman 
Siidra who venerated the Vaibhasika Bhadanta Dharmatrata and the Sautrantika-adi 
(Tib. mdo sde pa’i thog ma, 1.e., the founder of the Sautrantikas) the KaSmirian Maha- 
bhadanta Sthavira ... . The texts (@gama) of the Sautrantikas were the (Tib.) lung dpe’i 
’phreng ba, the (Tib.) sde snod ’dzin pa’i dpe khyud, etc. 


Wassiljew, Buddhismus, p. 48 (S. 52): “Als erster Sautrantika erscheint der Grosse 
Sthavira, <223> ein Eigenname ... . ‘Der Kranz der Beispiele’ und ‘Sammlung von 
Beispielen des Korbhaltenden’ ... sind uns ganz unbekannt” [“As the first Sautrantika 
appears the Great Sthavira, a proper name ... . “The garland of examples’ and ‘Collec- 
tion of examples of the upholders of the baskets (pitakas)’ ... are completely unknown 
to us’’]. 
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Schiefner, p. 59: “In the Tangyur [Cordier, p. 432], there is a Drstanta-malya’’. — [It 
must be seen if the Agama-drstanta-mala of Taranatha corresponds to this treatise in 
the Tangyur (Cordier corrects Drstanta-mala): this would be an extract of the Drstanta- 
mala containing comparisons relating to the Buddha: the adbhuta-vastus of Kuiji.] 


* KOK 


Noél Péri, Date, 1911: 21: 


1. There is a Kumarata, translated as ‘““Young-man Son” (Tongzi = )—master of 
Harivarman, the author of the Jattvasiddhi-Sdstra (T.32.1646, rather than Satyasiddhi- 
Sdstra)—a Sarvastivadin master who teaches the doctrines of the Vibhasa. 


2. Another Kum§arata is Kumaralabdha, translated as “Young-man Acquisition” (Tong- 
shou #7)—also Kumaralabha, Kumaralata—passes as the founder of the Sautrantika 
school, was Srilabha’s teacher, one of the four suns of the Xiyu ji 74sK22 (Stanislas 
Julien, ii, p. 214), along with Asvaghosa, Nagarjuna and Deva. “This suggests a more 
remote date than that of Kum4arata, and which would come closer to the date that Vasu- 
mitra (Treatise on the Sects [Samayabhedoparacanacakra], T.49.2033) assigned for the 
appearance of the Sautrantika school, 400 years after the nirvana. However, the men- 
tion of Deva presents a difficulty.” 


p. 22: “The Richu lun A thai [Siirya-udaya-Ssastra], which is generally attributed to the 
second [Kumarata], is, nevertheless, sometimes mentioned under the name of the first; 
but the latter is considered to be the author of the Xianliao lun 28 { = [xianliao = uttdna; 
in Vyutpatti, prabhavita, AKB i, F 43], the Jieman lun 45% 34, Yuan lun l§y 39, Guang 
shuo piyu lun ez Maize, etc., which are nowhere attributed to the second. [Summa- 
rizing, I am led to believe in the distinction of these two figures, of which the second 
would have to be the author of the Richu lun 4 Hii. All of these works are, by the 
way, unknown].” 


* KK 


If Kuiji is to be believed, several centuries separate the Kumarata “Young-man Head” 
(Tongshou # £7) [see Siddhi F 48, 221] and the Kumarata “Young-man Acquisition” (Tong- 
shou ##%) [ Siddhi F 223]. 


* KK 


Srilabha—Liiders corrects it to Srilata, because “si-li-lo-to kann nur Srilata sein” 
[“‘si-li-lo-to can only be Srilata’] [= #3 4]; but Lotus (358, 530) and Introduction (567, 
623): “Che li lo to must be none other than the drya Crilabha’—is frequently named in 
KoSa-vyakhya, 1, p. 55; 111, pp. 71, 80, 91, 98 (= Sautrantika), 102, etc. 


Kuiji on the Sautrantikas 391 


labha = lata = taken, received (la Gddna), and the written forms t and bh are very similar; 
the two names are interchangeable in spelling and meaning. 


* *K *K 


We have several verses of Bhadanta Kumaralabha, AKB vi, F 128: 


duhkhasya ca hetutvad duhkhais canalpakaih samuditatvat | 
duhkhe ca sati tadister duhkham iti sukham vyavasyaniti || 


And AKB ix, F 265-266: 


drstidamstravabhedam cadpeksya bhramsam ca karmanam | 
desSayanti buddha dharmam vydaghripotapaharavat || 


and, ibid., some fragments of a verse (Sloka). <224> 


* OK OK 


On the Chinese phonemes that we are accustomed to transcribe as Kum{arata, see 
Heinrich Liiders, Kalpanamanditika, 1926: 20. — Ibid., on the respective information of 
Xuanzang, see also Stanislas Julien, i, 154, 11, 213; Beal, 1, 138, 11, 302; and on the 
patriarchs. | 


It is clear that Young-Man Acquisition = Kumaralabha, Kuméaralata, Kum§ara[la]ta; but 
we cannot explain “Young-Man Head” (Tongshou # 5). 


Despite the observations of Liiders, p. 20, note, it is strange that a Sautrantika pays 
homage to the Sarvastivadins and to the masters Parsva, etc. 


One questions whether the title Sétralamkara [for Kalpanamanditika] and the author 
ASvaghosa should be dismissed. <225> 


Bodhisattva Asanga 


D. ne LAR 


#1101 We have thus already explained the first developing (82*) vijfidna and its char- 
acteristics (#4). What is the SECOND DEVELOPING VIJNANA (and its characteristic)? 


Vasubandhu replies to this question. The stanzas 5b—8a (Chin. 5—7) say: 


#1103 


Sb—d. 


DA. Name of the seventh cognition; #1101 
D.B. Support (Gsraya) of cogitation (manas); #1111 
DC. Object (Glambana) of cogitation; #1233 


D.D. Intrinsic nature (svabhava ¥£) and mode of operation (akara #4) of cogitation; 


#1262 
DE. Associated factors (samprayuktas) of cogitation; #1265 
DE Cessation of cogitation; #1381 
D.G. Demonstration of the existence of cogitation; #1431 


tad-d$ritya pravartate | 5b 

tad-alambam manonama vijfiianam mananatmakam || 5cd 
kle§ai§ caturbhih sahitam nivrtavyakrtaih sada | 
atma-drsty-atma-mohatma-mana-atma-sneha-saminitaih || 6 
yatrajas tanmayair anyaih sparsadyai§ carhato na tat | 

na nirodha-samapattau marge lokottare na ca || 7 

dvitiyah parinamo ’yam | 8a 


SR — REE + BORE - | 
RGR + RGR + SVE - || 5 
DUIS RRA - | 
H#RERE - RASA - || 6 
APSR CER - DRATAEPTEE - | 
Bal EE + HARA - || 7 


Next (2), as for this (ayam) second developing (parindmo #2) vijfidna, 
this cognition (vijfidna #) is given the name manas (FRAh). It evolves 
(pravartate #4) with that (tad 7), 1.e., the store-cognition (Glaya-vijniana), 


for its support (@sritya {k) and for its object (alambam #&), having for 


(its nature (() and its mode of operation (#8) (Gtmakam)) “cogitating- 
(reckoning) (manana iB), 
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D. Manas 


[Manas] is always (sada ‘) accompanied (sahitam {&) by four defile- 
ments (klesas (8S), namely, delusion regarding the self (dtma-moha 
4K), afflicted view of a self (Gtma-drsti KF), together with (#4) con- 
ceit regarding the self (Gtma-mdna '|\®), afflicted self-love (Gtma-sneha 
43), and it is accompanied ({8) by “other” (anyaih $) [mental factors 
(caittas), i.e.,] contact (sparsa fi), etc. 


[These mental factors] are included (4) in the obscured-non-defined 
(nivrtavyakrtaih 7 #5); they are bound (Fit) to [the place or stage 
(bhiimi)] (tanmayair) where [the individual is] born (yatrajas BaF); 
[defiled cogitation (klista-manas)] does not exist (na tat #£) in the arhat 
( ba] 27), in the attainment of cessation (nirodha-samapatti jK7E) and in 
the supramundane path (marge lokottare H{ti). <226> 
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D.A. Name of the seventh cognition 


#1107 


#1108 


The Treatise: 


NEXT (-®), i.e., after the discussion of the (first developing cognition (BE*i)), 
1.e., “Cognition that is retribution” (vipdka-vijfidna #2. 7\7%), it is appropriate to 
explain (the characteristics (#4) of) the “(DEVELOPING (f£#)) cognition (vijfdna) 
of cogitating(-reckoning) (manand /E.)” (see #0382). {4/12v.} In the noble teach- 
ings (2241), THIS COGNITION (ix) IS GIVEN THE special NAME (44) MANAS (FHL) 
because it is distinguished from the other cognitions and surpasses (/#) them in 
terms of its constant (|H) (assessingly) cogitating(-reckoning) (# ES) (#1262). 


(How does this name differ from that of the sixth cognition (vijfiana) (BN ay), 
1.e., mental cognition (= #)?) | 7 


[This manas] could, of course, be called mano-vijniana, by taking the term [mano- 
vijnana] to be a karmadharaya or descriptive compound (##3€##), Le., “cognition 
that is cogitation (manas %)’”; just as the eighth cognition is called Glaya-vijniana 
(Jetix), 1.€., “Cognition that is dlaya’’. 


[But this name mano-vijfana also suits the sixth cognition, 1.e., “mental cog- 
nition”, which the noble teachings actually call mano-vijidna.] Here we take the 
term [i.e., mano-vijfidna] to be a tatpurusa or determinative compound (fk += #®), 
of the same type as the word caksur-vijnana (Rix), 1.e., “cognition of the eye’, 
etc. In the case of the sixth cognition, vijfidna (cognition) is different from manas 
(cogitation) (#2), [and it is called mano-vijfidana, i.e., “cognition of the mental 
sense-faculty, 1.e., cogitation (manas)’ or “cognition based on cogitation (manas)” 
or “mental cognition’’]. 


Fearing (7) that there could be confusion (#2) between the seventh and the sixth 
cognition, the noble teachings. (5B) call the seventh cognition simply by the 
name of cogitation (manas ®). 


Moreover, there are other reasons for indicating it by the name of cogitation 
(manas ™): 


l. in order to distinguish (fi) it [a] from citta VL») (.e., from the eighth cog- 
nition) and [b] from the six cognitions (#) (1.e., mental cognition, visual cogni- 
tion, etc.), for it 1s: | 3 | | 
a. inferior (4) to citta in regard to the power of accumulation (#%) (cinoti, 
accumulate; ci, accumulated; where citta = store-cognition [Glaya-vijfidna], 
see #0878), 
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b. inferior to the six cognitions in regard to the power of discerning or cog- 
nizing (vijnapti TF); 
2. inorder to show (x4) that cogitation provides the immediate support (@sraya 
HTP) for mental cognition (mano-vijfidna BR), (it is simply given the name 
cogitation (#)). <227> 


D.B. 


#1111 


#1115 


#1116 


#1117 
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Support (aSraya) of cogitation (manas) 


Vasubandhu’s stanza (kdrika 5b) states tad-dsritya (pravartate) ((k #8): (IT 
EVOLVES) WITH THAT [i.e., the store-cognition (Glaya-vijfiGna)] FOR ITS SUPPORT, 
<#1113> indicating the support (aSraya Ft (X) for cogitation (manas). 


(THAT (4%) means the same as before (in stanza 2ab, #0382), namely,) the “first 
developing vijfidna”’ (4) fax), thus, this support is the eighth cognition, 

The noble teachings actually say that this seventh cognition, that is, cogitation 
(manas), has the store-cognition (je) for its SUPPORT (4K). {4/13r.} 


According to Nanda, it should be understood that cogitation (manas %) has 
the seeds (bijas #&) of the eighth cognition for its support (Fit {<)—e., its own 
seeds which occur in the eighth—not the actual “active” eighth cognition (iii), 
for cogitation is not discontinuous (#£[H)/#1): it cannot be said that it arises (4) 
by requiring an actual [eighth] cognition (24%) for its simultaneous (sahabhi) 
support ({8 A tk). 


According to Dharmapala, cogitation (manas 7) has both the actual eighth 
cognition (Zi) and the seeds (##) of the eighth cognition (jf) for its support 
(FARA). Although cogitation is not discontinuous (4 /Eif), nevertheless, it is 
susceptible to change (or transformation or evolution) (vikdra 4 #3, at entry 
into the path of insight, etc.; this refers to the non-buddhas) and consequently 
is given the name of evolving cognition (pravrtti-vijfidna #4R%) (see #1160). Thus 
it should be said that it arises (4) by requiring an actual eighth cognition (#4 
aut) for its simultaneous support ({8 @ fx). 


EVOLVES (pravartate #%), in stanza (kdrika 5b), means (i.e., continuously evolv- 
ing or developing or flowing) (anupravartate }i,#), indicating in this way that 
this cognition (tik), 1.e., cogitation (manas), constantly (14) relies ({K) on the 
eighth cognition (jk) and takes it for its object (ANAT). 


D.B.A. General theory of the support (asraya)*° 


#1120 


#1121 


All the minds (cittas :(») and mental factors (caittas :(>Fit) have “supports” 
(aSrayas Fi). There are, in general, three kinds of support. {4/13v.} 


1. The support that constitutes the “condition qua cause” (hetu-pratyaya-aSraya 


Alf) (#1125). 


435 See #2259, #2437. © 
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That is, this condition is the seeds (bija) themselves (E ##i--).”° <228> All 
conditioned dharmas (samskrta ®% 7%&) depend (#£) on this kind of support, 
since they certainly do not arise (4) without the seeds that are their “causal 
condition” or “condition qua cause” (8 Alz&). 


2. The support that constitutes the “condition qua dominance” (adhipati- 
pratyaya-ASraya 3 174K) (#1134). 


That is, this condition refers to the six internal sense-spheres (@dhyatmika sad- 
Gyatana W\7\ /).7 — All the minds and mental factors (:(..t»Fff) depend on this 
kind of support which is called “simultaneous support” (sahabhii GSraya) or “‘sim- 
ultaneous faculty” (sahabhia indriya {244 *£) since they certainly cannot evolve 
(pravart #§) without it. 


3. The support that constitutes the “condition qua immediate antecedent” 
(samanantara-pratyaya-ASsraya = fl 7X) (#1187). 


That is, this condition refers to the “manas that has already ceased” (pirva- 
niruddha ij jeS)—the word manas here includes all eight cognitions (vijndnas). 
(All the minds and mental factors (.t».1»fit)) depend on (this kind of support 
which is also called) the condition of succession (kradnta-pratyaya) or faculty 
of succession (kranta-indriya [/2448),** since they certainly would not arise (é) 


436 ~The expression bija-aSraya (“seed-support”) refers only to seed engendering a seed 
(succession of momentary seeds that are engendered similar to one another). 
The expression hetu-@Sraya (“cause-support”’) means seed engendering a seed and seed 
engendering an actual dharma (see #0509, #1128). 


“37 The “six internal sources of cognition” (AKB 1, F 37): (1) eye (caksus), (2) ear (Srotra), 
(3) nose (ghrdana), (4) tongue (jihva), (5) body (kaya) and (6) mental sense-faculty (mana- 
indriya) or sense-sphere of the mental sense-faculty (mana-dyatana). 

For the Little Vehicle, the sense-sphere of the mental sense-faculty (mana-dyatana) 1s 
not simultaneous with the cognition (vijfidna), is not “simultaneous support” (sahabhi- 
aSraya) and is included in the third category, samanantara (immediate antecedent) 
(AKB i, F 31). | 

The seventh and the eighth cognitions (vijfdnas) are included in the mana-dyatana. 


438 Instead of samanantara, which is explained as sama + anantara (AKB 11, F 306 and 
below, #1187), one can say kaidao fA [glossed kaipi yindao [|| 5 |#], the condition 
(pratyaya) that “opens-guides’. — The original Sanskrit of this word is given to us by 
Kuiji’s transcription, jielanduo #3 = kranta, which is translated correctly as cidi 
oR = krama. 


The distinction should be noted that the mental factors (caittas) are condition qua 
immediate antecedent (samanantara-pratyaya) but not “opening and guiding support” 
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without it. 


#1122 Only minds and mental factors have this threefold support (= Firth); they are 
thus called “having a support” (sdsraya Fit f),*° in contrast to the other (2%) 
dharmas, <229> 


A.l. Support that constitutes the condition qua cause (hetu-pratyaya-aSraya); #1125 

A.2. Simultaneous support (sahabhi-dSsraya) or the support that constitutes the 
condition qua dominance (adhipati-pratyaya-GSraya); #1134 

A.3 Support that constitutes the condition qua immediate antecedent (samanantara- 
pratyaya-@Sraya) and the opening and guiding support (krdanta-dGSraya); #1187 


D.B.A.1. Support that constitutes the condition qua cause (hetu-pratyaya-aSsraya)“” 


#1125 The first support, i.e., the support that constitutes the condition qua cause, (is the 
seeds as support (fk) and should be explained like this): 


According to Nanda and Jinaputra, the seed (bija f) must have already ceased 
(1%) so that the actual fruit ($42) can arise (4). 


[The cause and the fruit are not simultaneous: Sautrantika thesis. ] 
Indeed: 


1. The Abhidharmasamuccaya-bhdasya“' distinguishes—among the twenty-four 
types of “already arisen” (ata, utpanna ?)—that which is called the “[state] 
without an already arisen seed” (4440.4). [This refers to the last aggregates 
(skandhas) of the arhat: at this time, the seed has entered into the past, and the 
past is non-existent; the present seed ceases before the future fruit arises. The 
arhat has only aggregates which have no seed—.e., he is “without seed’’—and 
which have arisen. | 


2. The seed (bia f&) is not simultaneous (74{8 4) with the sprout (ankura #), 
etc. {4/14r.} 


La Vallée Poussin comments: 


It is necessary to distinguish the “eye” (caksus) and the “eye-sense-element” (caksur- 


(kranta-GSraya, #1209); whereas the mind (citta), being the ruler, is “support” (@Sraya) and, 
consequently, is at once condition qua immediate antecedent and “opening and guiding 
support”. 

439 See AKB ui, F 177. 

“0 See #2441. 

“1 Samuccaya-vyakhva (T.31.1606.0707c). 
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dhatu) (YBh, 56, 9; Samuccaya-vyakhya, T.31.1606.0703c). [There are four alternatives: ] 


1. caksus, not caksur-dhatu: the last [eye-]skandha of the arhat; 

2. caksur-dhatu, not caksus: among the sentient beings of the material realms 
(dhdtus) as long as the eye has not arisen; or when, having arisen, it has 
ceased; among the ordinary worldlings (prthagjanas) of the immaterial realm 
(dhatu); 

3. both caksus and caksur-dhdatu: except in,cases 1, 2 and 4; 
neither caksus nor caksur-dhatu: the arhat who has lost the eye, who has not 
had the eye, who is born in the immaterial realm, who has entered into 
nirvana-without-remainder. 


#1127 But Dharmapala thinks that these [two] arguments are not demonstrative (3): 


#1128 


1. The intention of the Samuccaya-vyakhya 1s to say that, at the arhat’s last moment, 
the arhat’s seeds (bijas) are incapable of engendering new seeds of their types: 
the arhat is thus “without seeds’, but he has this support (4% {X), 1.e., existing last 
seeds ({#f) which bring forth (5|4) an actual fruit that is simultaneous with 
them, and which are “already arisen”. 


2. [The point] that the seed (4) engenders the sprout (2), etc., this is causality 
in the mundane sense, not in absolute truth (paramdartha /#3#§; #0481). Besides, 
it has not been well demonstrated that the sprout arises after the seed ceases 
(fi A +); I do not accept this thesis. And it is well established that the flame 
(4) and the wick (/¢) are simultaneous ([=] FF) and reciprocal (4) causes (J) 
(see #0508). <230> 

Truthfully, in the causation of seeds generating seeds (within their own type 
(Ei #8)), the cause (K)) and fruit (#2) are not simultaneous (7*{8); but seeds and 
the actual dharma (##i) engender one another (#44) and are definitively simul- 
taneous ({84). This is why YBh (130.1579.0302b) defines the condition qua cause 
(hetu-pratyaya [K\%&): 


Impermanent dharmas (#7 }&, i.e., the seeds and actual dharmas) are 
(1) causes (KX) of dharmas of another nature ({t£) and are also (2) causes 
of a later moment (7%) of [dharmas of] their own nature (i #). 


“Of their own nature” (— 7), ie., in terms of their own kind (— A), the previous 
(Hil) seed (#2) is the cause of the later ({%) seed. 


“Of another nature” ({tHt#), i.e., the seed (##) and the actual (44.{7) dharma are 
causes of one another (4) (see #0432). 
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Likewise, the Mahadyana-samgraha says:“” 


The store-cognition (Glaya-vijndna ‘#) and the (actual) defiled (4) 
dharmas {4/14v.} are mutually condition qua cause (hetu-pratyaya Azz) 
—Jjust as bundles of reeds (52) [supporting each other]—and exist sim- 
ultaneously ({AFF if 8). 


Moreover, the same treatise says:“? 


The seed (bija *£-f-) and its fruit (phala £) are necessarily simultane- 
ous ({). 


We conclude that the bija-aSraya (f= 4K)—that is to say, “seed-support of ac- 
tual dharmas’”—definitively does not involve succession (apuérva-acarima FF 
HII). 

#1129 Given, there may be certain texts (referred to by the Sautrantikas) which teach 
that there is succession between the seed and its fruit (#2214), but these texts 
are concessional, (or are provisional (hE ####F4)). 


#1130 The eight cognitions (vijfidnas) (/\#x) and their mental factors (caittas :(»Fit) 
—pure or impure—thus have definitively their particular seeds (#2) for their 


support (Fit tix). 


D.B.A.2. Simultaneous support (sahabhi-dsraya) or the support that constitutes 
the condition qua dominance (adhipati-pratyaya-asraya)™ 
#1134 Next, the “simultaneous support” ({84@ tk) of the first five cognitions, and of 


the sixth, seventh and eighth cognitions, will be studied [with reference to] four 
masters: 


2.1. Opinion of Nanda; #1135 

2.2. Opinion of Sthiramati; #1140 
2.3. Opinion of Suddhacandra; #1165 
2.4. Opinion of Dharmapala; #1171 


DB.A.2.1. Opinion of Nanda 
A. As for the first five cognitions (1.e., visual cognition [caksur-vijnana], etc.), 


“2 Asvabhava, Samgraha-upanibandhana (T.31.1598.0388a). 
“3 Asvabhava, Samgraha-upanibandhana (T.31.1598.0389c). 
“4 See #2481; above, #0171; Kuiji, Shuji 2A/13r. 


#1135 
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they have, as their sole simultaneous support (#<), the mental cognition (mano- 
vijnana =), because the latter necessarily exists when the five cognitions are 
present (samudacara FA«E, sambhiti, etc.). 


That which is called sense-faculty (indriya #&),™ 1.e., the eye, etc., <231> does 
not constitute distinct (4!)) simultaneous supports ({8 4 tk) of the five cogni- 
tions, 1.e., by the eye (4), etc., because the five sense-faculties are just (IJ) 
seeds (bijas fa). 


The VimSatika-kdarikd (stanza 9, Weishi ershi lun, T.31.1590.0075b16) Says: {4/15r.} 


yatah svabijad vijfiaptir yad-abhasa pravartate | 
dvividhd-adyatanatvena te tasya munir abravit || 


Its own seed (bija) from which the cognition (vijfidna(/vijfiapti)) arises 
and the thing of which the cognition seizes the aspect,“ the Muni has 
designated this pair as the twofold sense-spheres (Gyatana) of cognition. 


[The visual cognition (caksur-vijidna) arises from a seed which is the eye, Le., 
its internal sense-sphere (Gyatana), the sense-sphere of the eye (caksur-dyatana); 
it seizes the aspect of color, (and this color is) its external sense-sphere, the 
sense-sphere of visible form (riipa-dyatana).] 


According to Xuanzang’s translation: 


Cognition (j#) arises (4) from its own seeds (§ ##) (1.e., the seeds of 
the seeing-part [darsana-bhdga] and of the image-part [nimitta-bhdaga]) 
and develops (or evolves) (#) appearing as if it were an external object 
(5248) G.e., the five external objects). In order to establish the distinc- 
tion of the internal sense-spheres (@yatanas, 1.e., seeds of the seeing[-part] 
[darsana-bijas] = faculty [indriya]) (Wz) and the external sense-spheres 
(dyatanas, i.e., actual image [nimitta] = five “external” objects) (4}/), 
the Buddha (4#) said that these (two) are ten (+P). 


La Vallée Poussin comments: 

The visual cognition (vijfapti or vijidna) appears as visible form (ripa: color, 
shape). It arises from a seed (bija) that is specific to it when the latter has come 
to a certain stage in its development. This seed and the thing in the aspect of 


“5 AKB ui, F 103. 


“46 Editors: LVP renders yad-abhasa pravartate more freely “... et la chose dont le Vijiana 
prend l’aspect, ...”. 
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which the cognition appears (i.e., color ...) are designated by the Bhagavat as 
being, respectively, the sense-sphere of the eye (caksur-dyatana) and the sense- 
sphere of visible form (ripa-dyatana) of the visual cognition, in other words, as 
being an eye, 1.e., the source of visual cognition, as being a color, 1.e., the source 
of visual cognition. The same for the four other cognitions, i.e., auditory, etc. 
(Vasubandhu’s auto-commentary to VimSatika, stanza 9: S. Lévi, F 5—6 [3b]). 


The purpose of this verse (karika) [from the Vim§satika] is to show that— 
having in mind the establishment of the twelve sense-spheres (ayatanas --— 
jg) [and the refutation of the non-Buddhist scholars (tirthikas) who believe in 
a self (4tman)]—the Buddha (or Bhagavat) (t+28) designates the seeds (bijas 
*&) of the five cognitions (7%) by the name of sense-faculties (indriyas #8), 1.e., 
the eye, etc., and the image-part [nimitta-bhaga *84+] (of the five cognitions) by 
the name of objects (visaya 4%), 1.e., color [visible form], etc. — The sense-facul- 
ties (#), i.e., the eye, etc., are thus just (&I]) the seeds of the five cognitions. _ 


Likewise, Dignaga in the Alambana-pariksd (7.31.1624.0888c29) says:“” 


The name five indriyas (#&) 1s given to the efficacies of matter (ripa- 
sGmarthya 3) fe, bijas) <232> that reside in the cognition (vijfidna 7) 
(i.e., in the eighth cognition). These efficacies and the matter-object 
(visaya-ripa +34) have, from beginningless time (#£44), been mutual (4) 
causes (|X). 


[In other words, they are causes and effects of the actual cognizings of matter 
(rupa-vijnaptis), 1.e., of the seeing-part (darsana-bhdga) and of the image-part 
(nimitta-bhdga).| 


La.Vallée Poussin comments: 


The efficacies of matter (ripa), having reached the stage of maturity (paripdka), 
bring forth—in the actual cognition (vijidna)—the five matter-objects (visaya- 
riupas). The latter, in their turn, generate—in the eighth cognition—the five indriya- 
efficacies which are efficacies of matter (ripa). According to one’s point of view, 
these two kinds of matter are either identical with or not identical ... with the 
eighth cognition. 


What should be understood by the matter-objects (visaya-ripas) which are generated 
by the efficacies of matter (r#pa), and which, in their turn, regenerate these efficacies? 
Visaya-riipa = matter which is the object of cognition. Dignaga considers the image 


“47 VimSatikd, 2/16r. 


#1136 


#1137 
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of matter (ripa-nimitta) into which the vijidna develops; this image is immedi- 
ately the cause of a vijfidna as seeing (1.e., the seeing of matter [rupa-darsana], the 
seeing-part [darsana-bhdga}). 


The meaning of [Dignaga’s] verse (kdrikd) is as follows: In the “cognition that 
is retribution” (vipadka-vijndna ¥22\a%), there occur efficacies (or seeds [bijas 
fi ]) which engender the “cognizing of matter” (ripa-vijnapti faim) by the 
eye, etc., [1.e., which engender an actual cognition (vijfidna) that develops as 
color, sound, etc.,] (and which are called “efficacies of matter”) (3448). This 
cognition is thus called “cognition of matter” (ripa-vijnidna 2%); [it is called “by 
the eye” when it develops as color, “by the ear” when it develops as sound ...]. 


The efficacies in question, or seeds (bijas), are given the name of “five sense- 
faculties” (indriyas #&). There is no eye, ear, etc., separate from these seeds. 


These seeds (##) (1.e., the seeds of the seeing-part [darsana-bhdga-bijas]) and 
the cognition of matter (rapa-vijidna faz) (1.e., the actual seeing-part) con- 
stantly function (‘) as causes ()) for each other (4): {4/15v.} for the actual 
seeing-part—itself a fruit of seeds—perfumes the eighth cognition and 1s the 
cause of seeds, (for the perfuming (#82) and the seeds (f&) alternate (#£) as 
causes ([Aj)). 


B. The seventh and the eighth cognition do not have this distinct simultaneous 
support (sahabhi-asraya),“* for, due to their own great power (8 77), they 
develop in a continuous series ((H*4 44 #3). 


C. The sixth, i.e., mental cognition (mano-vijfidna BH), occurs (utpadyate) 
necessarily due to (2256) manas (Ff) [1.e., the seventh cognition (#1108)] which 
serves as its distinct simultaneous support (5!) 4 JK). <233> 


DB.A.2.2. Opinion of Sthiramati 


#1140 


#1145 


The above opinion is unacceptable, (since it conflicts with both reason (#2) and 
teachings (#)). 
A. Concerning the first five cognitions (vijfidnas). 


1. If the five material sense-faculties (rapindriya f£48) are none other than (EJ) 
the seeds (bijas) of the five cognitions (7.2%), there will be confusion (#8) 
with the seeds (f#) of the eighteen sense-elements (dhdatus) (--/\ 5). 


Now, in many places (jz) (e.g., YBh, 1.30.1579.0846c), the noble teachings (227) 


“8 Editors: 1.e., the mental cognition, see #1134. 


#1146 


#1147 


#1148 
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say that the eighteen sense-elements each have their own distinct seeds (5!) #2). 


2. Moreover, the seeds (*#) of the five cognitions (7x) are diverse: some 
generate the seeing-part (darsana-bhdaga 54+), others generate the image-part 
(nimitta-bhaga *44}). Which are the seeds that you say are the material sense- 
faculties (#8), 1.e., the eye (ff), etc.? 


a. Are they seeds of the seeing-part (darsana-bhdaga-bijas 5,5} *%)? No, for 
in this hypothesis, the sense-faculties would be included in the aggregate of 
cognition (vijfidna-skandha FF). 

b. Are they seeds of the image-part (nimitta-bhdga-bijas *44}&)? No, for in 
this hypothesis, the sense-faculties would be included in the external (sense- 
spheres) (bdhya-dyatana 5} &). 


But (either case contradicts (#)) the noble teachings (YBh, 1.30.1579.0596b, 0602a) 
{4/16r.} according to which the five sense-faculties (7148), 1.e., the eye, etc., are 
the aggregate of matter (ripa-skandha f£#4), are included in the internal (sense- 
spheres) (adhyatmika-dyatana (Wf). 


3. Moreover, if the five sense-faculties (774%) were (identical with (&/J)) the 
seeds (f&) (of the [corresponding] five cognitions (7.3%)), then the five sense- 
faculties would be the “condition qua cause” (hetu-pratyaya [A%) (of the five 
cognitions). Then we should not say that they are the “condition qua domi- 
nance” (adhipati-pratyaya #4 _-.%) (YBh, 54, 5; Samuccaya-Sastra, 5). 


4. Moreover, if the nose (44) and tongue (7) sense-faculties (#%) were (identi- 
cal with (&/])) the seeds (#) of the two cognitions (#), i.e., of odor and of taste, 
then the nose and tongue would only exist in the realm of desire (kama-dhatu 
AK Ft); or else, the two cognitions, 1.e., of odor and taste, would exist through- 
out (4%) the realm of fine-materiality (ripa-dhatu 4). — Two hypotheses con- 
tradicted by the noble teachings.” 


The same difficulty would arise if the sense-faculties (#8) of eye, ear and body 
(HE) were (identical with (&[J)) the seeds of the three cognitions, i.e., visual, 
auditory and tactile, for these three cognitions exist in two stages (or realms) 
(5#) (.e., the realm of desire and the first meditation [dhyana]), whereas these 
three sense-faculties exist in five stages (+2) (1.e., realm of desire and the four 
meditations).*° 


“° Compare AKB i, verses 46f. (F 98f.; see also F 55ff.). 
450 AKB viii, F 162—164. 
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5. Moreover, the seeds of the five cognitions can be throughout (#8) good (#) 
or bad (#). Thus, the five material sense-faculties (7.4%) would not—as the 
teachings say (Samuccaya-Sastra, 4, 20)—be exclusively (#£) non-defined (#£5c). 


6. Moreover, the seeds of the five cognitions are not “appropriated” (upatta 
SC); <234> the five sense-faculties (7.48),*! if they were these seeds, would 
also not be “appropriated”’.*? (4/16v.} 


7. Moreover, if the five material sense-faculties are the seeds of the five cog- 
nitions, then we would have to think that manas (Af) (1.e., the sense-faculty 
of mental cognition [mano-vijfidna]) would be (identical with (&[1)) the seeds 
of mental cognition (Af), for this manas is to mental cognition what the 
five sense-faculties (7.#&) are to the five cognitions. 


8. Moreover, YBh (1301579.0279a; also juan 83) attributes three “supports” (GSraya 
4K) to visual cognition (vijfidna), etc. — (If the five material sense-faculties were 
only (El) the seeds of the five cognitions, e.g.,) if the eye were (identical with) 
the seed (bija) of the visual cognition, then the [five cognitions] would have only 
two supports ({i<) (see #1134). 


9. Moreover, the Samuccaya-vydakhya (T.31.1606.0695c) says that the five sense- 
faculties, i.e., the eye, etc., are both actual dharmas (#5) and seeds (#£). (To con- 
ceive them only as seeds is in contradiction with all the noble teachings (2 #%).) 


However, the above objections (4) of Sthiramati*? can be avoided by adhering 
to the thesis: (Within the cognition that is retribution (vipdka-vijidna #3743%),) 
“the five material sense-faculties (7 4) are seeds (bijas)’—not the seeds that 
are cause, i.e., condition qua cause (hetu-pratyaya [Ki%), that immediately engen- — 
der (jan 4) the seeds of the five cognitions (vijfidnas) (7: #%f)—but the seeds 
brought forth by action (karma-bijas 32%#)*“ that are the “condition qua domi- 
nance” (adhipati-pratyaya) (#4_-), that bring forth (abhinirvart )&) the five cog- 
nitions (Fi#). — This theory excellently agrees (#4) with the two stanzas (48) 


451 AKB i, verse 34d (F 62f.). 

452 Kuiji (Shuji, T.43.1830.0382a29) cites YBh (T.30.1579.0609c20): “The five [sense-faculties 
(indriyas)] and one part of the ‘dusts’ (1.e., internal sense-sphere [G@dhydtmika dyatana)}) 
are appropriated (updatta); the rest is not appropriated”. — For upatta, see #0952; AKB 
i, F 63; iv, F 28; Vyakhya, 1, p. 27. | 

453 Dharmapala, explaining the VimSatika, Kuiji, Shuji 4B/74. 

454 Seeds brought forth by action (karma-bijas), see Siddhi F 92. — Also actual action 
(karman). 
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(VimSatika and Alambana-pariksd, #1135) and is in harmony (#)IK) with YBh 
(#1152). Moreover, it is safe from the preceding criticisms. {4/17r.} 


According to Sthiramati, this reply (is empty words (fi =) that) have no real 
meaning (#3), and this for ten reasons: 


1. the five material sense-faculties (ripindriya 48) would not be non-defined 
(fic); 
2-4. moreover, they would not be exclusively “appropriated” (updatta #2), not 


be exclusively included in the aggregate of matter (rijpa-skandha 434), and not 
be exclusively internal sense-spheres (Gdhydtmika-dyatana |W kz); 


5. the nose (44) and the tongue (4) would belong only to the realm of desire 


_(kama-dhatu 8 FL); the three sense-faculties, i.e., the eye, ear and body, would 


not belong to the first five stages (7.44); 


6. the action (karman 3) that brings forth (&) mental cognition (mano-vijfidna 
tak) Would be the manas (FA) (because—according to the analogy of the five 
sense-faculties—yjust as the five sense-faculties are seeds brought forth by action 
[karma-bijas], so manas, 1.e., the support of mental cognition, would be action 
[karman]); <235> 


7. the five sense-faculties, 1.e., the eye, etc., would not be both actual dharmas 
(351) and seeds (bijas *&); 


8. moreover, they would not be “material sense-faculties” (rapindriya F478), 
1.e., the eye, etc.; 


9. moreover, if the five cognitions (7) were brought forth by action (Karman) 
(34 FA), they would be exclusively non-defined (—|4]#£#¢): but we know that 
they are also good, etc.;4° 


10. the five cognitions—when being good (##), etc.—are not brought forth by 
action (FF2¢/s&); thus, they could not have the five sense-faculties, i.e., the eye, 
etc., aS simultaneous support ({8 4 {K). 


(Thus, this statement (Ff) [that the sense-faculties are seeds (bijas) brought 
forth by action (#1155)] is not a good defense (322 #{).) | 


Sthiramati continues: — Moreover, the noble teachings [1.e., Samdhi-nirmocana, 
T.16.0676.0692b] repeatedly say {4/17v.} that “the store-cognition (Glaya-vijndna 


455 If one replies: “Although the eye is seed brought forth by action (karma-bija), i.e., the 
action (karman) not yet being ripe, the cognition (vijfidna) (which the eye brings forth) is 
not exclusively non-defined”’, we say: “The cognitions, when being good, etc., ...”. 
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bay #8 AS ax) develops (parinamati ®) as what appears ({L\) as material sense-fac- 
ulties (f4#&), as “material” (ripa) support of the sense-faculties (indriya-dsraya- 
ayatana *8 (kK fz) and as receptacle world” (bhdjana-loka 23 t£ fH) (#0547). How 
can you deny (4) the existence of the material sense-faculties (f4#8)? To affirm 
(#F) that the cognition (vijfidna) of the eye, etc., develops as what appears ({L1) 
as color, etc., but to deny that the eye, etc., is a development of the store-cog- 
nition (eax FT), is to be profoundly (Z&) mistaken (2K) about the Glaya and 
the seeds (bijas), and to contradict the teachings (#) and reason (#2). 


Without a doubt, the stanzas of the VimSatika and of the Samdhi-nirmocana say 
that the seeds (bijas *&-f-) or “efficacies” (samarthya, Sakti 31 #E) are given the 
name of five sense-faculties (indriyas 7.4%), but they express themselves in this 
way in order to dismiss the doctrine (Sautrantika, etc.) that holds that there are 
real (=) material sense-faculties (ripindriya f&#8) separate from mind (vijfidna- 
vyatirekin Bx). These stanzas do not teach that the material sense-faculties 
(f44#8) are (identical with (8[))) the seeds of cognition (vijidna-bijas FE), are 
(identical with (Ef1)) the seeds brought forth by action (karma-bijas 3278); they 
refer figuratively ({&4) by the name of seed (bija #-f-) and “efficacies of matter 
(riipa) (43) 8é)” to that which, in fact, consists of the developments of dlaya 
(ax FT) appearing as eye faculty, as ear faculty, ...: because these develop- 
ments have the function (FA) of bringing forth and generating (2#4) the five 
cognitions (vijfdnas). 


B. Concerning mental cognition (mano-vijfiana). 


[Sthiramati continues:] — The clear (patu 45 7) mental cognition (& i#%)—when 
being directed (#&) at the five objects (42)—must have the five cognitions as 
simultaneous support (sahabhil-dsraya {A (kK), {4/18r.} for it must be simulta- 
neous ({£) with these five cognitions [: lacking which, it would not be clear]. If 
mental cognition does not have the five cognitions, 1.e., visual, etc., as support 
(4), it will not be the support of the five cognitions, for the five [cognitions] and 
mental cognition have equal power (4477), etc., in mutually supporting each 
other. (See #1179.) <236> 


C. Concerning the seventh cognition. 


[Sthiramati continues:] — Moreover, although the seventh cognition is never 
interrupted, nevertheless, since it is transformed (#5) by the path of insight » 


(5478), etc. (see #1417), it should have, like the first six cognitions, a simultane- 


ous support ({84 tk). In the contrary hypothesis, like the eighth cognition, it 
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would not be included in the evolving cognitions (pravrtti-vijiadnas x). But 
the noble teachings (YBh, T.30.1579.0651b, etc.) say that the evolving cognitions are 
seven in number (#1116, #1181). — Let us conclude that the seventh cognition has 
a simultaneous support, namely, the actual (447) store-cognition (Glaya-vijfiana 
38 /\#), not the seeds (bijas) of the eighth. 


According to YBh (1.30.1579.0580b15), (Samgraha T.31.1598.0390c02): 


Manas (Hh) exists (you #3) because the store-cognition (Glaya-vijriana 
Han) EXists (4); mental cognition (mano-vijndna HR) exists (zhuan 
#1) with manas (FA) for its support (fK).*°° 


This treatise means to say: “Manas (#5) exists by taking the actual store- 
cognition (Fif{T iim) for its support (4K1LE), {4/18v.} not due to the seeds (bijas 
ff) of the store-cognition”’. If it were otherwise, the siitra would say: “mental 
cognition (=) exists (#4) because the store-cognition (jat#k) exists (#8)”’. 
[The store-cognition contains the seeds of manas and of mental cognition: if 
manas derives from its seeds contained in the store-cognition without relying 
on the actual store-cognition, one would need to accept, in the same way, that 
mental cognition derives from its seeds and does not rely on manas.] 


Thus, Nanda, the first teacher, contradicts both the teachings (#%) and reason (#2). 
<237> | | 


456 Literally: “Manas comes to be (you #, bhavati ?) ...; mental cognition (mano-vijfidna) 
functions (zhuan # pravartate) ...”. But, as we see in Kuiji, there is no difference in 
terms of meaning between the two expressions. | 
The text continues: “Just as the five cognitions (vijfiana-kayas) exist by taking the five 
sense-faculties (indriyas) for their support (Gsraya) and do not exist when the five sense- 
faculties are missing” (page 677 of the Japanese edition). : 


If the first masters say: ““The meaning of this text is that the seeds (bias) [of the sixth 
which are in the eighth] are the support, and not that an actual cognition (vijfidna) is 
the support”, the text should say: “The sixth exists due to the existence of the dlaya’’. 
Why is the sixth said to exist due to an intermediate member, i.e., not in an immedi- 
ate way, to the eighth? Why is the order eighth-seventh-sixth established? If the first 
masters say: “When the seeds of the sixth generate the actual sixth cognition, they 
generate it only in conformity with the seeds of the seventh; the latter are thus its 
support, therefore the text teaches a mediate procession”, that is not correct. Accord- 
ing to the analogy with the five sense-faculties and the five cognitions, the mental 
cognition (mano-vijfidna) should have a special sense-faculty (indriya). 


The Abhidharma says: “The visual cognition (caksur-vijridna) relies on the eye, de- 
pends on the eye; the eye is called vijfidna-dyatana (sense-sphere of cognition)”. 


410 D. Manas 


#1162 Thus, in brief, [Sthiramati] states: 


1. the first five evolving cognitions (vijidnas) (#/#) each always have two 
simultaneous supports (sahabhi-dSraya {2.7 kx), namely, the five material sense- 
faculties (ripindriya #8) and, at the same time, the mental cognition (mano- 


vijndna ian); 

2. the sixth evolving cognition (pravrtti-vijndna #33), 1.e., mental cognition 
(mano-vijfiana), has certainly always one simultaneous support, namely, the 
seventh cognition (8-Ci#k) or cogitation (manas); when [the sixth] is simulta- 
neous with the five cognitions (payica-vijnadna Fiz), (it also has the five cogni- 
tions (F#m) as a simultaneous support (18.4 tk));*°” 


3. the seventh evolving cognition, 1.e., cogitation, has certainly only one simul- 
taneous support, namely, the eighth cognition (5 /\ ix); 


4. only the eighth cognition (—in the states of cause [hetu-avasthd, 1.e., states 
of non-mastery, #1755, #3285]: 1.e., non-buddhas—.) is never subject to modifica- 
tions ((4 #4#) and upholds itself (& 8237): thus, it has no simultaneous support 


(1B tk). {4/19r.} | 


DB.A.2.3. Opinion of Suddhacandra 
#1165 According to Suddhacandra, this explanation is not entirely reasonable (#28). 


1. Like the other cognitions (vijfidnas), the eighth cognition is a cognition (by 
nature), thus it must, like the others, have a simultaneous support ({8 4 tk). The 
seventh and the eighth cognitions always coexist (saha pravartante |H{A#). 
What is wrong in thinking that they are the support ({#) of one another? 


#1166 2. The seed-cognition (bija-vijnana) and the actual cognition (vijfidna). — If one 
accepts that the actual cognition (Fim) has the seeds (#) for its support (fk), 
one should also accept that the seeds (of cognition (j#f#)) have the actual cogni- 
tion (Fix) for their support (XK). The cognition that perfumes (F234) (ie., the 
first seven actual cognitions) is the support of the arising (utpdda —) of new 
seeds, of the growth (upacaya £) of old seeds. The “cognition that is retribution 
(23)” (vipdka-vijndana) (i.e., the eighth cognition) is the support by which both 
[i.e., the old and new seeds] endure (sthiti (=). Without these supports, the seeds 
(of cognition (##)) could neither arise, nor grow, nor endure (#4: 42{#). | 


457 Editors: LVP has: “quand il est simultané aux cing Vijnanas, il a en outre pour support 
l organe matériel” (..., it has, in addition, the material sense-faculty for its support). 
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3. The eighth cognition and the sense-faculties (indriyas). — When it arises in 
the material realms (45%) (1.e., realm of desire [ka@ma-dhdtu] and realm of fine- 
materiality [ripa-dhatu £3%]), the “cognition that is retribution” (#2743%) “takes” 
(Gdadati #i¥, #0952) the body (5) and exists (pravartate #) by taking the five 
material sense-faculties (répindriya € 4) for its support ({«K). As the Lanka- 
avatara [T.16.0671.0566c] Says: 


The store-cognition (Glaya-vijndana fr] #8 Hh z)—struck by the wind of 
actions (3¢/s\Ait 3a@,)—universally (##) relies on the sense-faculties (#8), 
continues in a constant series ({4 74). 


And YBh (1.30.1579.0579b) also says: 


The six cognitions, i.e., visual, etc., having each a specific support (4 
AK), {4/19v.} do not appropriate (updda #32) the body and the material 
sense-faculties <238> (ripindriya-kdya # th #). 


If the store-cognition, i.e., “cognition that is retribution” (224%), would not 
universally rely on the material sense-faculties, it would, like the six cognitions, 
not appropriate (#4) them, or else, the argument (F177) of YBh (“having a 
specific individual support’) shows the fault (4) of inconclusiveness (447) (see 
#0957, #0993). 


Let us conclude that the eighth cognition (4s%%), considered as an actual cog- 
nition, necessarily has one simultaneous support (—fX<), namely, the seventh cog- 
nition. When it arises in a material realm (dhdtu @&F), it has also a second 
support in the material sense-faculties (448), i.e., eye, etc. As for the seeds 
(bijas #--) (of cognition (#)), they definitively have the actual eighth or the 
“cognition that is retribution” (vipdka-vijfidna 24%) for their support. At the 
time when they are impregnated (#4 'fiz) in the latter, they also have the cog- 
nition that impregnates or perfumes (§2=4) for their support. 


The rest is as previously explained by Sthiramati. 


DB.A.2.4. Opinion of Dharmapala 


#1171 


According to Dharmapala, this explanation (—all the above points—) is not 
reasonable because it does not take into account (# Js) the distinction (4!) be- 
tween: 


1. that which is supported (sasraya fK); 


#1175 
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2. that which is a support (@sraya, Fir fk). 


1. “That which is supported” or “that which relies on a support (@sri)” ({K) 
refers to all dharmas that arise (4£) and cease (}): 


All dharmas, indeed, arise (4) (e.g., the new seeds [bijas]) and endure ({¥) (e.g., 
the primordial seeds [mila-bijas]) due to causes (hetu A) [which are what is 
relied on (FT {£)] (e.g., the actual cognition [vijidna]) and due to conditions 
(pratyaya #) [which are what is depended on (Fit#£)].*%8 


Of these causes and conditions by relying ({£) on which and dependent (#£) 
on which the dharmas exist, {4/20r.} it is also said that they have a support ((). 


Just as the king (=) and his ministers (2) support one another (4-fH fk), etc. 
2. “That which is a support” (Gsrita, GSraya Fr) refers (75+) to dharmas that: 
a. (are determinative) (3R5£); 
b. “have an object” (salambana #4 3%)*® (in contrast to the fundamental 
material elements [mahda-bhitas], to the “dusts” [1.e., color, etc.], to the 
seeds [bijas]); 
c. are aruler (4,+) (in contrast to the mental factors); 
d. cause the mind (citta :(») and mental factors (caittas :(»Fit) to seize their 
own object (4X & Fir#) (in contrast to the entire aggregate of sensation 


[vedanda-skandha\ and the entire aggregate of ideation [samjfia-skandha] 
and one part of the aggregate of formations [samskdra-skandha)). 


The dharmas that correspond to this <239> definition are the six “internal sense- 
spheres of cognition” (Gdhyatmika ayatana W7\ fx), (namely, the five material 
sense-faculties (ripindriya) and the mental sense-faculty (mana-indriya, mana- 
ayatana)|.*°° | 

Other dharmas [are not a support because they] do not have an object (445), 
(are not determinative (%£),) are not the ruler (=). 


On the other hand, [the internal sense-spheres of cognition are a support and] 
are like a king (+), not like a minister (£2), etc. 


This is why the noble teachings (YBh, T.30.1579.0602a, etc.) reserve the name of 


48 Condition = all the conditions with the exception of the condition qua cause (hetu- 
pratyaya), e.g., the root-cognition (mila-vijnana). 

459 AKB i, F 62. 

460 AKB i, F 37, 63, n., 95, ii, F110... . 
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(“having a) support” (4 fit #X)**! only for mind (-{») and mental factors (CFT), 
and do not give it to dharmas such as visible form (riipa 4), etc., because the 
latter do not have an object (Fit#&). 


This is why [the texts] only say that mind (citta) is the support (Fit f#<) of mental 
factors (caittas), not that the mental factors are the support of mind, because the 
mental factors are not a ruler (+).4@ 


Undoubtedly, there is, in several texts, confusion between “that which is a sup- 
port” (asraya Fit fk) and “that which is supported” (sasraya {<). They say about 
“that which is supported” that it is “that which is a support’; and about “that 
which is a support” that it is “that which is supported’. These are inaccurate fig- 
urative expressions? [which we will justify by saying that, if the sense of “that 
which is a support” is narrow, the sense of “that which is supported” is broad 
(see #1176) ]. {4/20v.} | 


The following results from the preceding: 


1. As for the five cognitions (vijfidnas Fix). — They certainly have four kinds 
of simultaneous support (sahabhi-dsraya {A& Fir RK) 4 

the five material sense-faculties (f448); 

the sixth cognition; 

the seventh cognition; 


ao of & 


the eighth cognition. — 


The five cognitions are necessarily absent if one of the four kinds of support is 
absent. 


*! Editors: LVP translates here: ““C’est pourquoi les textes ... réservent le nom de support 
aux Citta-caittas ...”, but Chinese has “having a support” (@ Art). 

42 1. The five sense-faculties are support (@sraya) and having an object (savisaya); 
2. the mind is support (@sraya), having an object (savisaya), having a support (sa@sraya), 
having an object (salambana); 
3. the mental factors are having an object (savisaya), having a support (s@Sraya), 
having an object (salambana). | 
As for the difference between visaya (object-field) and dlambana (cognitive object), 
see AKB 1, F 52, 62. 

43 Inaccurate (suiyi B64.) expressions: i.e., sui gingyi Wali’ and sui wenyi WASC’H are 
distinguished. | | 

44 The five sense-faculties: Mahasdastra = Yogacarabhiumi-sastra (YBh) and Samuccaya- 
Sastra; the sixth: Samdhi-nirmocana; the seventh: Asvabhava. 
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The four kinds of support each show particular characteristics:*© 


a. The sense-faculties are the “having-the-same-object support” (sama-visaya- 
GSraya |=) FA) of the five cognitions, for they have with them the same present 
object. 


b. Mental cognition (mano-vijfidna) 1s the “figurating support” (vikalpa-GSraya) 
(4) HI/AT HK) of the five cognitions, [for mental cognition has the object of the five 
<240> cognitions, which are without figurating (avikalpaka), for its figurated 
object. Mental cognition is with figurating (savikalpaka) and is, nevertheless, 
the support of the cognitions that are without conceptual figurating (Be 4! 4 
fe 5} ll XK). As YBh (1.30.1579.0601b16) Says: 


The mind (citta) with figurating and the mind without figurating are 
directed at the same present object ... (A 8!)L. #247 5D. Ba. Al 
i EE SE). ] 


c. Cogitation (manas) is the “pollution-and-purification support” (samklesa- 
vyavaddna-dSraya 421% Fr fk) of the five cognitions, because their defilement or 
their purity depend on it. 


d. The eighth cognition serves as the “root support” (mila-asraya #8 AS Ft KK) 
of the five cognitions. 


Some noble teachings, such as the Samuccaya-vyakhya (T.31.1606.0695c), only say 
that the five cognitions (vijfidnas) have the five sense-faculties for their sup- 
port: 


i. because the five sense-faculties (#&) are the special (44£) support (ti) 
of the five cognitions, 

ll. moreover, because the five sense-faculties necessarily have the same 
object ([a]5%) as the five cognitions, 

1. because they are close to (#1) the five cognitions, 

iv. because they are aligned (#H/IIK)*° with the five cognitions. [According 
to AKB i, F 95, the five cognitions have the sense-faculty for their 
unique simultaneous support. ] 


465 Editors: The following is heavily glossed on the basis of Shuji (T.43.1830.0386b14). 
466 This is a way of translating the phrase xiangshun *9)IK = parasparam anikulata. 


I am inclined to understand this according to AKB i, F 95f.: “The support of cogni- 
tion (vijridna) is the sense-faculty, since the cognition is modified according to the mo- 
 dality of the sense-faculty”. But Kuiji Shuji (4A/94r.) has another explanation. 
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2. As for the sixth cognition, i.e., the mental cognition (mano-vijfidna #7VE 
aux). — It only has two kinds of simultaneous supports ({2'4 Fit), namely, the 
seventh and the eighth cognition: the mental cognition is necessarily absent if 
one of these two kinds of support is absent. Although, when it takes the five 
(simultaneously occurring) cognitions for its support, it is sharper (patu 4A TS) 
(when conceiving the object (4x4#)), nevertheless, the five are not determina- 
tive for its existence, and are thus not counted as its supports (Fir tk), [even 
though they could be called: “support of the clarity of mental cognition’’}. 


Some noble teachings (Samuccaya-Ssdastra) only say that mental cognition relies 
on the seventh cognition, [and do not mention the eighth]: 


a. because the seventh is the “pollution-and-purification support’ (samklesa- 
vyavadana-dSsraya 42¥3 (Kk) of the sixth; 

b. because [the seventh] is included, like the sixth, among the evolving 
cognitions (pravrtti-vijndnas ¥RX); 

c. because [the seventh] is the close support (#T) of the sixth; | 
because [the seventh] is aligned (#9)IB) with the sixth. [Like (the sixth), 
(the seventh) is endowed with judgment (nitirana); it infects the sixth by 
defiled beliefs (klista-grahas), etc.] 


3. As for the seventh, 1.e., cogitation (manas) (43-C Rink). (4/21r.} — It has only 
one kind of simultaneous support ({2 A Fir), <241> namely, the eighth cognition, 
1.e., the common support. There definitively is no cogitation if the eighth cogni- 
tion (eit) 1s absent. As a verse of the Lankavatara says: 


Glayam hi samd$ritya mano vai sampravartate | | 
cittam manas ca samsritya vijfidnam sampravartate || 


Manas (3&9) is active (##) by relying on the Glaya ( (| #8 FL); 
Cognition (vijfidna #) (.e., the other evolving cognitions [pravrtti- 
vijndnas}) is active by relying on the citta (-L») (i.e., on the Glaya) and 
on cogitation (manas #). | 


4. As for the eighth cognition (f=) #8 Ei ak). — It has also only one kind of simul- 
taneous support ({8 4 Fit tk), that is, the seventh cognition; there (definitively is 
no eighth cognition) without this support, (i.e., if this cognition is absent). Indeed, 
Y Bh (1:30.1579.0651b) Says: 


The Glaya (si) is always (14) simultaneously active (sampravartate) 
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({A RRR) with manas (Fh). 
Moreover, [Asanga, Samgraha (T.31.1594.0136a),] Says: 


The store-cognition (Glaya-vijidna jx) always relies (14 (kK) on the 
defiled (475). 


(This refers to the manas (#H8),) [i.e., by “the defiled”, one should understand 
manas}|. 


This treatise (§dstra), it is true, also teaches that manas (FF) is absent in 
three states (=fiZ) (i.e.: [a] in the arhat, [b] during the attainment of cessation 
[nirodha-samapatti], [c] in the course of the supramundane path [lokottara- 
marga], see #1385): we should understand that, in these three cases, only the 
defiled (or obscured) (nivrta 4%) manas is absent, [and not that the seventh 
cognition is absent]. 


Likewise, it is said that the store-cognition ([#] #445) is absent in four states 
(74tiz) ({a] hearer [sravaka], [b] self-enlightened one (pratyekabuddha), [c] non- 
retrogressing bodhisattva, [d] tathdgata): {4/21v.} but the eighth cognition is not 
absent. (See #0726.) This is so also here [i.e., in the case of manas]. 


Although when the eighth cognition arises in a material realm (€45#) (1.e., the © 
realm of desire [kama-dhdatu] or the realm of fine-materiality [ra#pa-dhatu]), it 
also has the five material sense-faculties for its support (/«), nevertheless, this 
type of support is not determinative for the eighth cognition, (i.e., they do not 
definitively exist and therefore are not considered to be its support (fi f#)). 


As for the seeds (bijas f#) of the store-cognition (Glaya-vijnadna) (in other words, 
as for the seed-cognition [bija-vijiadna Rf], see #0736), they do not presently 
take their own object (#48 & 42), [they do not bring it about that the mind (citta) 
and mental factors (caittas) take an object]. Thus, they do not fit into the defi- 
nition of “that which is a support” (Fit Kk, #1176); they belong in the category of 
“that which is supported” (44 fx). 

5. As for the associated (samprayukta #4) dharmas. — Every associated dharma 
or mental factor (caitta »()Fft) has the cognition (vijidna #) with which it is 
associated—plus (jj) the support or the supports associated with this cogni- 


tion (8 fH eZ -t»)—for its support (tr ik). 


These definitions excellently conform with the teachings and reason. <242> 
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D.B.A.3. Support that constitutes the condition qua immediate antecedent (sam- 


anantara-pratyaya-dSsraya) and the opening and guiding support (kranta- 
asraya)*©’ : 


3.1. Opinion of Nanda; #1187 
3:2: Opinion of Sthiramati; #1193 
3.3. Opinion of Dharmapala; #1215 


DB.A.3.1. Opinion of Nanda 


#1187 


#1189 


#1190 


1. (With regard to the “opening and guiding support” (6/24), [Nanda] is of 
the opinion (#§) that) the five cognitions (vijfidnas) do not form a series (#842) 
of successive moments, either each in their own kind or amongst one another, 
<#1188> since they must be led (i.e., induced-engendered 5|4) by mental cogni- 
tion (mano-vijfidna 537<a#,). The latter is thus the only “support that opens the 
path for them and guides them” (krdnta-dSraya fA /K).*° [These cognitions 
are moments (ksana) and are followed by moments of mental cognition; a mo- 
ment of visual cognition does not follow a moment of visual cognition or of 
auditory cognition, but it follows a moment of mental cognition, which brings 
back a moment of visual cognition ... .] 


2. The sixth cognition, or mental cognition, forms (a series by itself (5 +H#8)), 
1.e., a series of moments of mental cognition; in addition, it can also be led 
(5|4) by the five cognitions; thus, it has the first six cognitions as its “opening 
and guiding support” (kranta-a@S$raya). {4/22r.} 


3. The seventh and eighth cognitions [also] form a series by themselves, but 
they are not led by the other cognitions; thus, they have (only their own kind), i.e., 
the seventh and the eighth, respectively, as their “opening and guiding support”. 


467 The condition qua immediate antecedent (samanantara-pratyaya) is studied at #2446, 
Kuiji, Shuji (7B/53v). | 
The word sama 1s susceptible to various interpretations. It can be understood as “of the 
same kind”, visual cognition and visual cognition ... . It can be understood as quantita- 
tive similarity: “In the present group, one mind (citta), one sensation (vedan@) ..., the 
same also later”. 
anantara = “immediate’’, see #1215-#1229. 


468 ~~ See #1120. - A moment gives place to the following moment, opening the path for it; 
in addition, it brings it about or attracts it, it guides it. 
The moment preceding nirvana opens the path to a following moment, but does not 
attract this moment. 
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DB.A.3.2. Opinion of Sthiramati 


#1193 


#1196 


#1198 


#1200 


(According to Sthiramati, the previous opinion is not completely reasonable.) 
A. Concerning the first five cognitions (vijfidnas) (Ail Aa). 


Nanda’s opinion 1s correct as far as the first five [cognitions] are concerned: 
(1) in the state of non-mastery [of the path] (# 8 #12), [(2) in the case of the 
sudden encounter with the object,] (3) in the case of the encounter with a medi- 
ocre (or non-eminent) object (jE). 


[But there is a need to examine: 


1. the state of mastery (#1198); 

2. the five (cognitions) of equal outflow (nisyanda, ¥i,.) <243> that are 
distinguished from the five “automatic” (sdhasa ?, # 8, or 24 (8) (cog- 
nitions) (#1200); 

3. the powerful objects (#1204). ] 


1. Inthe state of mastery (§ #£/i2)—this concerns buddhas ({#) and bodhi- 
sattvas of the last three stages who possess mastery with regard to objects (74% 
Fi #£)the activity (F§) of the sense-faculties (indriya #8) is interchangeable (4); 
it is spontaneous (svarasena {£#, 1.e., without conceptual figurating [vikalpa}), 
“decisive” (RiE):*” free of figurating inquiring (paryesand =X). Could it be 
said that these five cognitions (vijfdnas) do not form a series under these con- 
ditions? 


2. [In contrast to the five cognitions aroused by the encounter with the object,] 
the five cognitions of equal outflow (= it mk) are led (5/4) by the power 
(4477) of mental application (manaskara {F&) of “decisiveness” (RE), of a 
defiled (4) or pure (7+) mental application, [i.e., mental applications that are 
mental cognition (mano-vijndna)]: these five cognitions [along with mental 
cognition] apply themselves (samavadhd YE) to the object (Fir%m&). [Just as 
when one contemplates an image of the Buddha: mental cognition and visual 
cognition have the image for their object.] Neither mental cognition nor visual 
cognition stop (for an instant (48)).*7! Why not accept that this is a series (#4 
44@) of numerous (4) moments of visual cognition?*” 


469 ~~ AKB 18/15r.1 [iv, F 242]. 

470 See #0210. There are many equivalents: vyavasdya, nirnaya, niScaya, niyama. 
471 There are: wei neng she qing # AEE glossed as wei xiu du lai FARA. 
42 Kui, Shuji (5A/4v.). 
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#1202 
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D.B. Support (GSraya) of cogitation (manas) 419 


Thus, YBh (1.30.1579.0280a24) establishes the details of this process: 


[An “automatic” mind which is visual cognition; a mind of “inquiring” 
(paryesand ?) which is mental cognition (mano-vijfidna) (see #1206); a 
non-defined mind of “decisiveness” (ascertainment ?) which is mental 
cognition;] after the mind of decisiveness, there occurs a defiled (4) or 
pure (3) mind which is mental cognition (272.0): {4/22v.} subsequent 
to this mind, there occurs a good (##) or bad (42) visual cognition of © 
equal outflow (nisyanda iii, 1.e., of the same ethical nature) enters into 
activity (#9). 


But not by the power of its own figurating (vikalpa) (B43 5'|F) since it 
is led by mental cognition (#). As long as this mental cognition (&) 
does not turn (j&&) towards another object (4%), the two cognitions (ix), 
1.e., mental (7%) and visual (48), form a good (##) or defiled (4) series 
(#84410 #4) during a prolonged period of time (4&7 Fit Ff). 

(Just as with visual cognition,) the same for the auditory cognition, etc., 
(up to the tactile cognition (7i#k)). <244> 


This text is thus clearly meant to show that visual cognition (8%) and mental 
cognition (ax) both form a series ({8#444#8) during a prolonged period of 
time (2% ff FT RF). Since mental cognition is not absent at the time when visual 
cognition 1s active, it cannot be said that the two cognitions (vijfidnas) to- 
gether form a series by generating each other alternately (4. tH). 


3. The continuous presence (#848 Fi All) of a powerful object (4 285%) (udbhitta- 
vrtti-visaya-samtana-sammukhi-bhava) crushes and ravishes (#82) body (£4) 
and mind (\L») which become incapable of slipping away for even a moment 
(#7#2). At such a time, the five cognitions (i.e., vijidna-kdyas Fi#ks) then 
necessarily form a series. {4/23r.} This is what happens in the hot hells (2A3@3xX) 
(by means of the powerful activity [udbhita-vrttitva] of fire) and among the 
Krida-pradisikas (&%35X), (i.e., the gods who are spoiled by amusements).*” 


YBh (7.30.1579.0584c01) (see #1229) Says: 


If those six cognitions “there” are the condition qua immediate ante- 


43 According to YBh, 54, the four higher gods of the realm of desire (kama-dhatu); accord- 
ing to Vibhdsd, 199, 15, the Thirty-three or the gods of the terraces of Meru (Meru- 
parisandas) (see AKB 11, F 219; iii, F 159). — The Pali form is Khiddapadosika, Digha, 
1, 19. 


#1206 


#1208 


#1209 
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cedent (samanantara-pratyaya =} &jH\#%) of these six cognitions “here”, 
they are given the name of mental sense-faculty (mana-indriya ZtR). 


Nanda thinks that the five cognitions are “intercepted”, ice., that nothing but 
mental cognition (mano-vijiadna ew) appears between all the moments of the 
five cognitions, (i.e., before and after (fij{#)): if that were so, the treatise (sastra 
am) Should define the mental sense-faculty (mana-indriya) by saying: “If this 
single cognition ‘there’ (i.e., mental cognition) is the condition qua immediate 
antecedent (samanantara-pratyaya =k [H\%) of those six cognitions ‘here’, it is 
given the name mental sense-faculty”, or else: “If these six cognitions ‘there’ 
are the condition qua immediate antecedent of this single cognition ‘here’ (e., 
mental cognition), they are given the name mental sense-faculty”. (Since this is 
not so, we know that) the wording that YBh adopts shows that the five cognitions 
form a series (#444), [that one moment of visual cognition is the condition qua im- 
mediate antecedent to a moment of visual cognition]. 


B. Concerning mental cognition (mano-vijfidna & ik). 


1. When the five cognitions arise, a moment of mental cognition is necessar- 
ily present. This moment induces (5]|) the subsequent moment (4%) of mental 
cognition and causes it to arise. It is not the five cognitions that are the “opening 
and guiding support” (krdnta-dSraya [#24 Kk) of this second moment. <245> 


La Vallée Poussin comments: 


YBh, 3: “The five cognitions (vijfidnas) come into activity (pravartante) after (anu) 
the mental cognition (mano-vijidna)’’. 


Pramdna-samuccaya: “Mental cognition exists at the same time as the five cog- 
nitions; this mental cognition induces the second mental cognition (of inquiring 
[paryesana])”. 
2. In the states (fiz) without mind (acittaka-avastha #&.(), 1.e., sleep [FEAR], 
faint [fiJ#4], etc.), mental cognition (RK) {4/23v.} is interrupted (ff). When it re- 
arises later, it has the eighth cognition (#8) and the seventh cognition (Hh), 
which form an ever-continuous series ((4.4849), for its “opening and guiding sup- 
port” (krdnta-dSraya [2K ). 
Nanda thinks that—after the states free of mind—mental cognition has the past 
moment of its nature (sabhaga ] 38 [homogeneous] = the mental cognition pre- 
vious to the state free of mind) for its “opening and guiding support” (FA #). 
Why does Nanda not hold the same theory for the five cognitions that re-arise 


#1210 
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after having been interrupted? If this theory is not true for the five cognitions, it 
is not true for mental cognition. 


C. Concerning the seventh and the eighth cognitions (vijfidnas). 


1. When the manas (7:9) arises, for the first time, associated with the knowl- 
edge of equality (samatda-jriana ¥-=:£ 4&4, #3266), this is certainly due to the sixth 
or mental cognition (mano-vijfidana). It has thus mental cognition for its “opening 
and guiding support” (krdnta-dSraya [23 K) (#1417). 


2. Likewise, it is with the sixth and seventh cognitions as “opening and guiding 
support” that the pure (vimala) eighth cognition (4 /\G##) arises, (for the first 
time,) associated with the mirror knowledge (EB) S# #3) (#0741, #3265). 


Moreover, the Samgraha (third juan) teaches that the “mind that is retribution” 
(vipaka-citta #£%4.()), [in the case of ordinary worldlings (prthagjanas), etc.,] 
is supported (#<) by the defiled cogitation (klista-manas #77), (1.e., by the 
seventh cognition according to Vasubandhu, by the sixth cognition according to 
Asvabhava); or that [—1in the case of bodhisattvas within certain conditions—] 
it is supported by a good mind (##:(») associated with compassion and with a 
resolution (karund-pranidhi #£)§8). — Thus, in certain cases, the eighth cogni- 
tion has also the sixth and the seventh cognitions for its “opening and guiding 
support” (B24 fK). (4/24r.} 


In conclusion. — What was said by the first masters is not completely reason- 
able (Fe FFB): 

1. The five cognitions (vijfidnas) (7%) have any one among the first six cog- 
nitions for their “opening and guiding support” (krdnta-dSraya 24-4): {in fact, 
either they form a series of the same kind or they are led by a cognition of 
another kind]; | 

2. the sixth or mental cognition (mano-vijniana) (237\ ak) <246> has the pre- 
ceding mental cognition (#ij #4) or—after the states without mind—the seventh 
and eighth cognitions for its “opening and guiding support”; 

3. the seventh (48+) (or manas (7Ff)) has the preceding seventh (ij H 44) or 
the sixth (cognition for its “opening and guiding support’’); 

4. the eighth (or the retaining cognition (@ddna-vijndna fr BEA R)) has the 
preceding eighth (#ij 8 #8) and the sixth and seventh (48 7<-L) (for its “opening 
and guiding support’). 


(All of this does not contradict reason, as has been argued before.) 
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DB.A.3.3. Opinion of Dharmapala 


#1215 


#1217 


#1219 


(According to Dharmapala, what was said by) Sthiramati is also not reasonable. 


Which dharmas, indeed, can be the “support that opens-guides” (kranta-asraya 
Pe x)? 


1. Dharmas which “have an object” (salambana #4 #i&: thus, neither matter 
(ripa), nor the formations dissociated from mind (viprayuktas) nor the uncondi- 
tioned factors [asamskrtas]); 


2. those which are rulers (+) (thus excluding the mental factors); 


3. those which fit the definition of the “condition qua the [similar (sama = 
sabhaga) and] immediate antecedent” (samanantara-pratyaya =f fil) (thus 
excluding dissimilar dharmas). 


The dharmas that show these characteristics—namely, the previous moments 
of mind-as-ruler—are, with regard to the minds (-(») and mental factors (Fi) 
that follow them, called “opening and guiding support” (krdnta-dsraya BAK) 
because they open [the path] for them, attract-guide them [in such a way that 
they arise] (#45 |#). {4/24v.} This refers only to minds, not to mental factors, to 
matter, etc. 


If that (i.e., the previous moment of mind-as-ruler) does not arise simultane- 
ously ({8#t) with this (i.e., the subsequent moment of mind or of mental fac- 
tors), it can be said that the former, with Eceete to the latter, has the power of 
opening-guiding (52477). 


In one and the same individual (—), the eight cognitions can arise simulta- 
neously ({8itt). But how could a different kind (visabhaga #38) of cognition be 
the “opening and guiding support” (64 244K) of a different cognition? If one 
maintains that it can be the “opening and guiding support” (#X), the obvious 
conclusion is that different cognitions must not arise simultaneously, (and thus 
minds (-(») do not arise together (1@4:),) which is a doctrine of another school 
(#228), 1.e., the Little Vehicle (Sarvastivadin). 


La Vallée Poussin comments: 


Kuiyji (Shuji, 5A/12v.7): The Sarvastivadins say that—mind (citta) forming an obstacle 
to mind—the six cognitions cannot arise at the same time. Thus, they are led to 
say that a cognition of a certain kind is the immediate antecedent of a cognition 
of another kind. — Nevertheless, some Abhidharmikas, who are called Samtana- 
sabhagikas, say: “A dharma is only the condition qua immediate antecedent (sam- 


#1221 
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anantara-pratyaya) of a similar (sabhdga) dharma: mind (citta) and mind, sensation 
(vedanad) and sensation’. 


Cf. AKB 11, F 302. — Notice that the source of AKB, 1e., Vibhdsd (T.27.1545.0050c), 
<247> has it that these scholars define the “near condition qua immediate antece- 
dent” in this way. 


Moreover, in one and the same individual, different cognitions (vijfidnas i) 
arise simultaneously ({8#E), in great or small number (47), without being 
definitive (3£) in this regard. If one maintains that they are the condition qua 
immediate antecedent (samanantara-pratyaya = [4j#) amongst each other, 
matter (riipa), etc., will also be the condition qua immediate antecedent of 
matter. (That would contradict the noble teachings) (Bodhisattva-bhiimi) that say 
that only mind and mental factors (citta-caittas :(».{)Fit) are the condition qua 
immediate antecedent. 


It is true that the Samgraha (T.31.1594.0137a) says that matter (rapa 4) also is the 
condition qua immediate antecedent (samanantara-pratyaya = &/H]#). But this 
statement is meant “as a concession” (#t@ = ): the Samgraha, lowering itself 
to the Little Vehicle (/]\3€),* concedes ({RR#t) that the previous matter (riipa &) 
is the condition qua immediate antecedent of the subsequent mind (Citta ‘(») 
{4/25r.} in order to remove (#) the even more erroneous thesis that it is its con- 
dition qua cause (hetu-pratyaya (A). 


If not, [1.e., if the statement of] the Samgraha 1s taken literally, the prefix sam 
(=, in samanantara, which signifies sama, i.e., equal and similar) would have 
no raison d’étre (or would be useless) (#£ FA). 


If the first master says that this prefix sam (=) does not preclude (#) quanti- 
tative (47) equality but affirms (32) only qualitative (sabhdga) (|F]#8) equality, 
he is contradicting (%#) his own thesis (74 #4) that the different, (1.e., different 
kinds of cognition (4£83%%),) is the condition qua immediate antecedent of the 
different, [i.e., different kinds of cognition].*” 


4 Atype of Sautrantika (see Siddhi F 221). 
Kuiyji (Shuji 5A/14r.-v.), which should be translated in full: 


Lowering itself to the Little Vehicle: the sthaviranikdye sitranikadyacaryah 


474 AKB ii, F 300 (according to the second masters of the Vibhasa, 11, 4): The prefix sam 
is intended in the sense of equality. Consequently, mind and mental factors (citta-caittas) 
alone are the condition qua immediate antecedent (samanantara-pratyaya), for, in regard 
to the dharmas of matter (riipa), there is no equality between cause and fruit ... . 


#1223 
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(= sautrantika-acaryah). — Not accepting the eighth cognition, they make matter 
(rapa) the condition qua cause (hetu-pratyaya) of mind (citta). 


A commentary: 


The Sautrantikas first (xian 4 = puirvam) maintained that—when the arhat 
enters into the attainment of cessation (nirodha-samdpatti)—the fleshly matter 
(ruipa) which is in the breast (hrdaye madmsa-ripa) “includes” (parigrah) the 
seed (bija) of the subsequent mind that appears suddenly when emerging from 
the attainment (samdapatti). From that, we thus know that the dharmas of matter 
are the condition qua cause. — Now, the Great Vehicle, in order to remove this 
doctrine that matter is the condition qua cause, says, in the way of a conces- 
sion, that it is the condition qua immediate antecedent (samanantara-pratyaya). 


Samgraha, commented on by Asvabhava (T.31.1598.0396b). 


In conclusion: each of the eight cognitions (vijfidnas) is the “opening and 
guiding support” (krdnta-dsraya FA234K) <248> of dharmas of its own type 
only; this thesis closely conforms (222) with the teachings (#) and with reason 
(#2), for dharmas of the same type do necessarily not arise at the same time 
({AtE). | 

It is the same for the mental factors (caittas :(»Fit) as for the cognitions (vijfidnas). 
Five difficulties: 


1. Although one mind (citta \()) and some mental factors (caittas 1(Fit) of 
different kinds (42%4) (sensation [vedanda], ideation [samjfid], etc.) arise together 
(iz4F): [nevertheless, the mind-as-ruler is the “condition qua immediate ante- 
cedent”’ .(samanantara-pratyaya) of the mind and mental factors, and conversely]. 


[How is that? ] 


The mind and the mental factors, although of different types, are in fact asso- 
ciated with each other (samprayukta Ff8E); they are combined into a kind 
of unity (414 (— = closely related as if being one); they definitively arise and 
cease at the same time ({8 4); they necessarily are of the same nature (in 
terms of activity) (323) (good, bad, non-defined); when the mind (—) “opens 
and guides” (#2), the mental factors (£) also open and guide. [Such are not 
the relationships of different minds (cittas) or cognitions (vijfidnas).] {4/25v.} 
Thus, the fact that mental factors of different kinds are the condition qua 1m- 
mediate antecedent (= ##fij#) among themselves does not prove that the same 
holds for minds or cognitions (jax). 
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2. However, mental factors (.{»fif) are not the “opening and guiding support” 
(kranta-d$raya 24K), because they are not rulers (=) with regard to the 
dharmas that are made to arise (Fit5|4). [Indeed, only that which is a ruler is 
a support (@sraya).] | 


3. [Why not accept that the various mental factors, i.e., sensation (vedanda), etc., 
are the support with regard to dharmas of their own kind? Why make cogni- 
tion (vijidna) the support of the mental factors?] — If each of the mind and men- 
tal factors is the condition qua immediate antecedent (samanantara-pratyaya 
“& 4 A) of its own kind only (i.e., mind [citta] of mind, sensation (vedand) 
of sensation, etc.), at the time of the (first) “transmutation” (pardavrtti #3 4K, #3180) 
of the seventh and eighth cognitions, this kind of condition (pratyaya #) will 
be absent (f&) for faith ({48) and for the other good mental factors. Now, this 
contradicts the noble teachings which say that mind and mental factors arise 
from four conditions (792%). 


4. Although mental cognition (mano-vijfiana #&#X) is interrupted (#7) in the 
states (fiz) without mind (#£/L») (acittaka-avasthd), (sleep (HEAR), faint (fi #4), 
etc.,) nevertheless, when it resumes, it has the preceding moment of its own 
kind, 1.e., the last preceding moment of mental cognition, for its “opening and 
guiding support” (kranta-G@sraya A244). — Likewise for the five cognitions 


(a) (when they are interrupted (flJ7)): what is called “immediate and similar 


antecedent” (#£ fj) (samanantara-pratyaya) is not the immediately preceding 
moment and is not of another kind <249> (citta-nirantara); it is the last mo- 
ment of the same kind: the moment that is not separated by a moment of the 
same kind.*” 


[But at what time does this preceding moment fulfill the role of support? In 
fact, the past does not exist.] — At the time when this moment was present (7) 
and was about to cease (jx), it is from then on the (opening and guiding (F4#)) 
support of the future dharma. Why go to so much trouble (8) to establish that 
different types (248) can be the “opening and guiding support” (522%)? (4/26r.} 


5. Itis true that the noble teachings say that the first six cognitions induce (5| 
#2) one another, or that the seventh and eighth cognitions arise by relying on 
the sixth and the seventh. But this refers to a “special” (visista #kf) condition 
qua dominance (adhipati-pratyaya 34_§.#), not to a true condition qua immedi- 
ate antecedent (samanantara-pratyaya = #%fa]), hence there is no contradiction. 


“75 Compare AKB ii, F 306. 
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Y Bhi*” [explaining the four conditions (pratyayas)] says: 


If these cognitions (vijfidnas) necessarily arise immediately after this 
cognition, 1.e., without interval (#£[#/), then this cognition 1s said to be 
their condition qua immediate antecedent (samanantara-pratyaya = ff 


fea ax). 
Moreover*” (see #1205): 


These six cognitions, 1.e., the condition qua immediate antecedent of 
those [later] six cognitions, are given this name of mental sense-faculty 
(mana-indriya #& #8). 


These texts do not present any difficulty, for, if the expression is general (#@), 
the intention (%) is to distinguish (§!]). There is also no contradiction. [One 
should (mentally) add: “the condition qua immediate antecedent where each 
(cognition) follows its own kind”’.] 


Consequently, it is in close conformity with the teachings (#1) and with reason 
(#2) to accept that the cognition of the same kind is the only support of the 
respective cognition. 


Having concluded this digression ((#i#) (prdsangika Sastra), let us return to 
the discussion of our main treatise ([E##). {4/26v.} 


(Although this developing cognition (#2 #i), 1e.,) cogitation (manas), has three 
supports (Fit #K) [1.e., (1) support of the condition qua cause (hetu-pratyaya- 
asraya), (2) support of the condition qua dominance (adhipati-pratyaya-dSraya) or 
simultaneous support (sahabhi-dSraya), (3) support of the condition qua imme- 
diate antecedent (samanantara-pratyaya-GSraya) or opening and guiding support 
(kranta-aSraya), #1120], nevertheless, the stanza (karikd 5b) says: tad-dSritya pra- 
vartate (KH), that is, “[Manas] EVOLVES (#!) WITH THAT ({%), Le., the store-cog- 
nition, FOR ITS SUPPORT (#)’’, for it addresses (#4) only the first two kinds of sup- 
port (Gsraya), [i] because it wants to teach (44) that the support of this cognition, 
1.e., cogitation, 1s the same as its object (@lambana) ({K#|F]); moreover, [ii] because 
the first two kinds of support are more important (/8 9); or [1] because the third 
one, i.e., the “opening and guiding support” (524), is easy to understand. 
<250> 


476 T.30.1579.0292a03, 0775c. 
47 'T.30.1579.0584c01. 
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Object (alambana) of cogitation (manas) 


(Thus, having already discussed the support (GSraya Fit fk) of this cognition (#%),) 
what is the object (Fit #) of cogitation (manas)? 


Vasubandhu answers [in stanza 5c] tad-dlambam (2&4): “Manas takes THAT FOR 
ITS OBJECT”. 


THAT (4), 1.e., the same cognition (vijfidna #) that is its support (asraya Fr HK), 
for the noble texts [YBh, 1.30.1579.0580c] say that the seventh cognition has the 
store-cognition (Glaya-vijridna a) for its OBJECT (7%).*78 


A. The “non-transmuted” (aparavrtta) cogitation (manas)*”? (#1400): 
1. Opinion of Nanda. 


Cogitation (manas ©.) has, for its object, the svabhdva (#8), 1.e., the “very nature” 
of the store-cognition—T[not the “image”’-part (nimitta-bhdga), not the seeds 
(bijas) of the store-cognition]—and the dharmas associated with the store-cogni- 
tion (1.e., its mental factors). (See #0530.) 


Indeed, according to YBh [T.301579.0651b], manas (F< Af) is always associated (FHFE) 
with the conceiving (34) of the “self”? (@tma-graha #%#4) and the conceiving of 
the “mine” (Gtmiya-graha #& Fit). <#1243> (That is, cogitation has, for its object, 
this substance (#8) and its associated dharmas): it conceives (#4) the store-cogni- 
tion as “self” (4tman FX); it conceives the dharmas associated with the store-cog- 
nition as “mine” (atmiya £<FAT). 

Thus, these dharmas are not separate from the store-cognition (#), being the 
mental factors (caittas »(>Fit) of the store-cognition. Thus, this explanation does 
not contradict (%) the texts (or teachings) that define the object of manas as the 
store-cognition alone. Likewise, in the phrase vijfapti-mdatra ("ER), [the term 
vijnapti means the mind (citta) and the mental factors, 1.e., the cognition (vijfidna) 
and its associates]. {4/27r.} (See #1403.) 


2. Opinion of Citrabhanu. 


The opinion of Nanda is unacceptable for no text says that manas has the mental 
factors, 1.e., contact (sparSa fj), etc., for its object (%&). 


Thus, cogitation (manas ™) has only the “seeing”-part (darfana-bhaga 54+) 
and the “image”’-part (nimitta-bhdga *44},) of the store-cognition (Glaya-vijfidna) 


478 Above, #0404; YBh, 63; Samuccaya, 2; see #1451. 


479 When it is impure (s@srava), the trainees (Saiksas) of both vehicles, the bodhisattvas 
before the first stage. 


#1249 


#1250. 


#1251 


#1253 
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for its object (#&) and, in this order, conceives these two parts (bhdagas) as “self” 
(4X) and as “mine” (#XFit). However, these two parts (#4 &) have their intrinsic 
nature (svabhdva #8) in the store-cognition itself <251> (1.e., in the awareness- 
part [svasamvitti-bhdga] of the store-cognition). Thus Citrabhanu’s explanation 
does not contradict the texts (and teachings (2)) that define the object of cogi- 
tation as the store-cognition alone. 


3. Opinion of Sthiramati. 
The opinion of Citrabhanu is also not reasonable: 


Indeed, [if the cogitation is directed at the image-part (nimitta-bhdga) of the 
store-cognition (Glaya-vijfidna), it would be directed at the objects (visaya) of 
the five material sense-faculties, but] the objects (42) of the five material sense- 
faculties (f4#&) are not included in the aggregate of cognition (vijfidna-skandha 
anya). [Now the texts specify that cogitation is directed at the store-cognition, 
thus on the aggregate of cognition. ] 


Like the five cognitions (vijianas) [of which it is said that they cognize “‘external”’ 
things], cogitation would also be directed at external things (#4). [But the texts 
say that its activity is internal. ] 


Like mental cognition (mano-vijnadna ik), cogitation would have an object 
shared (£52) with the five cognitions. [But the noble teachings assign to it a 
particular object. ] 


Let us add that cogitation (manas) of sentient beings born in the realm of 1mma- 
teriality (aripya-dhatu) would not be conceiving the “mine” (a@tmiya-graha), for 
only persons who feel weary of matter (ripa) (JEX€), and whose store-cognition 
(Glaya-vijridna) thus does not develop as matter (*), are born in this realm. 


Sthiramati concludes that this cogitation (manas #®) is directed (#) only at the 
store-cognition (Glaya-vijridna aa) itself and at its seeds (bijas f+), that it 
conceives the store-cognition as self (atman £<) and the seeds as mine (atmiya 


EX FT). {4/27v.} 

The seeds (##) are not real entities (bhitta-sad-dravya & 4&1) but only effica- 
cies (sdmarthya, Sakti 1 fé) of that actual cognition (vijiidna). Thus, this expla- 
nation does not contradict the texts (or noble teachings (22#%)) that assign to 
cogitation the store-cognition as sole object. 

4. Opinion of Dharmapala. 


Sthiramati’s interpretation must be rejected as unreasonable. — On the one hand, 


#1254 


#1255 


#1256 
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the seeds (bijas f#--) of matter (rapa) (i.e., color, etc.) are not the aggregate of 
cognition (vijAdna-skandha 3%74); YBh (1.30.1579.0588c) says that seeds are real 
things (bhita-sat & #4) for, supposing that they are things of secondary exist- 
ence (sadmvrta ‘fx), like non-existent things (#£), they would not be causes (i.e., 
the condition qua cause [hetu-pratyaya [A\#]). 


Besides, this cognition (#), 1.e., cogitation (manas)—always accompanied by 
the afflicted view of self (sat-kdya-drsti (ei Hi &,)°—arises <252> spontaneous- 
ly ((£3#) in a constant (14) and homogeneous (eka-jdatiya (—*&) series (fH): 
is it possible that it conceives (#4) the “self” (G@tman) and the “mine” (dtmiya) 
separately? It cannot be that, within one single mind (—{)), there would be (the 
separate conceiving (¥!/%4)—functioning simultaneously ({8.)—of) two objects 
(— 453), Le., eternality and annihilation (sasvata-uccheda &'#), etc., and two kinds 
of conceiving (graha #4). And it should also not be said that cogitation—func- 
tioning (#4) in the same way (eka-rasena —') from beginningless time (#!)—can 
have two kinds of conceiving successively (ij). 


Dharmapala concludes that cogitation (manas ™) has only the “seeing’’-part 
(darSana-bhdga 5,4}) of the store-cognition (Glaya-vijfidna jk) for its object 
(#), not the other parts (bhdgas) of this cognition (vijfidna), {4/28r.} for this part, 
from beginningless time, forms a constant and homogeneous series (—*AtH#4), 
and appears as permanent and single ({)#—), for it is the constant support 
(Fk) of all the dharmas (i.e., in contrast to the mental factors: thus, it is fitting 
to be conceived as self [atman]). It is only this “part” that cogitation conceives 


as its internal self (atman) (E& AW4), in contrast to matter (ripa). 


However, the texts say that cogitation conceives the “mine” (4k FT) (atmiya- 
graha): this creates a difficulty. Let us say that the texts express themselves in 


= 


this way out of a habit of style (bhdsya-aksepa #€28#).**' 


Or else, cogitation conceives the store-cognition to be the self of itself (iz x), 
and one uses the two expressions, Le., “self” (@tman) and “mine” (atmiya), as 
referring to the seeing-part alone. 


This explanation conforms well to the teachings (#%) and to reason (yukti #2), 
for several texts attribute only the afflicted view of a self (atma-drsti K ') 
(1.e., not the afflicted view regarding that which pertains to a self [Gtmiya-drsti]) 


#0 L.e., the innate (sahaja) “afflicted view of self’ that has nothing to do with the afflicted 
view of self (sat-kdya-drsti) with twenty branches, which is figurated (vikalpita), #0062. 
481 AKB ty, F 242. 


#1258 
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to cogitation (manas), for the conceiving of the “self” (Gtma-graha #{#) and 
the conceiving of the “mine” (Gtmiya-graha 4X FR #) cannot arise simultaneously 
({Aee). | 
B. The “transmuted” cogitation (manas): 


When it has not yet been “transmuted” (apardavrtta 7K), cogitation (manas) 
has only the store-cognition (Glaya-vijfidna 9%) for its object (#%). When the 
transmutation of the support (Gsraya-pardavrtti #§(K CG) has already been obtained 
(#3278, first stage), then the (pure) cogitation (manas) has also—besides the eighth 
cognition*®*—true suchness (bhiita-tathata 401) and the other dharmas for its 
object. In fact, the knowledge of equality (samatd-jnana 2 tt #4; #1405, #3292) 
obtains, i.e., realizes (244), the ten forms of equality (samata *+-#),** for, pene- 
trating the variety (2%!) of dispositions, (i.e., resolve (adhimoksa |i f¥#),) <253> 
of sentient beings (418) (1.e., the bodhisattvas of the ten stages), the knowledge 
of equality manifests (7;#4) the variety of images (bimba #2) of the Buddha 
(#6) (i.e., the body of enjoyment for others [para-sambhoga-kdaya}). {4/28v.} 


The stanza (karika) considers only the “non-transmuted” (#<#4(K) cogitation, [1.e., 
the manas before entry into the stages]. This is why it says nothing more than 
that the manas has that store-cognition (4m) for its object (%%). 


[As for the difference between the non-transmuted cogitation and the transmuted 
manas, it is justified:] the erroneous (#k; bhrdanta, sdsrava) is narrow (a), the 
awakened (1%; andsrava) is wide (#8); (the object (4) of) non-self (nairatmya 
4X) is universal (#8); (the object of) Gtman is non-universal (7.3) (see #1873). 


C. How can this cognition, i.e., cogitation (manas), take its own support (Fit 
4K), 1.e., the eighth cognition, for its object (%&)? 


In the same way that the later mental cognition (mano-vijfidna) can take its (prior 
manas (ii &)), that is, the condition qua immediate antecedent (samanantara- 
pratyaya), for its object (#), namely, the cognition (vijidna) which has just passed 
away (i.e., the sense-element of the mental sense-faculty [mano-dhatu] or mental 
sense-faculty [mana-indriya]). Since that is well established in both vehicles, then 
[the question how cogitation takes its own support for its object] does also not 
present a difficulty. <254> 


482 When the saints of the two vehicles “transmute”’ the manas, then the manas has the “cog- 
nition that is retribution” (vipaka-vijiana)—and no longer the store-cognition (dlaya- 
vijnadna)—for its object (above, #0276, #1417). 

483 Buddha-bhumi, 5. 
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Intrinsic nature (svabhava) and mode of operation (akara) of cogitation 
(manas) 


[Vasubandhu’s] stanza (karikd 5d) says that manas is mananad-adtmaka (BBA 
‘499]): HAVING FOR ITS NATURE AND ITS MODE OF OPERATION “‘COGITATING(-RECKO- 
NING)” (see #0382). | 


This expression HAVING FOR ITS NATURE AND ITS MODE OF OPERATION (-dtmaka 
449) shows that this cognition, i.e., cogitation (manas), is cogitating(-reckon- 
ing) (i. manyand@) as far as its intrinsic nature (svabhdva, 8 t#£) is concerned 
and as far as its mode of operation (@kara {7 #4) is concerned. 


Indeed, it is in cogitating(-reckoning) (2) that cogitation has its intrinsic 
nature (namely, its awareness-part [samvitti-bhdaga]), it is by (FH) cogitating(-reck- 
oning) that cogitation has its mode of operation, i.e., its seeing-part [darsana- 
bhaga], see #0518). 


The special name of manas—which is also called citta and vijnana—is justified 
from the point of view of intrinsic nature and of mode of operation, for it is 
called manas (Ah) because it is deliberation (upanidhydna; #)&) and cogitating- 
(reckoning) (manana; f=), with regard to its object [i.e., the Gaya]. 


When it, [ie., the seventh cognition,] is not yet transmuted (aparavrtta KEK), 
it operates (i.e., constantly and assessingly cogitates-reckons (|4# .53),) only 
on (the characteristics (#8) of) the conceived seeming self (atman) (FFX). 
{4/29r. } 


After the transmutation (paravrtti) (#1 (xk), it operates, (that is, assessingly cogi- 
tates-reckons (# 2.),) also on (the characteristics (#4) of) the non-self (nair- 
atmya #£EKFA). <255> 
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D.E. Associated factors (samprayuktas) of cogitation (manas) 


E.A. The four defilements (klesas); #1265 

E.B. Other mental factors (caittas); #1290 

E.C. Sensation (vedand) of cogitation (manas); #1351 
E.D. Ethical nature of cogitation; #1362 

E.E. Stage (bhimi) of cogitation; #1371 


D.E.A. The four defilements (klesas) 


#1265 


#1272 


#1273 


#1278 


With how many mental factors (caittas :{»Fit) is this cogitation (manas =) asso- 
ciated (#4)? — To this question, Vasubandhu replies, [in stanza 6ab; Chin. 6a]: 
<#1271> 


klesSais caturbhih sahitam ... sada 


[Manas] IS ALWAYS ACCOMPANIED BY FOUR types (#8) Of DEFILEMENTS (klesas) 
(70 FE tie Fe A). 
The word ACCOMPANIED (sahita {8) is synonymous with “associated” (sampra- 
yukta *8 Fe). 
A. From beginningless time up to the transmutation (# fx), this cogitation 
(manas ®=)—associated (#8) with the FOUR (4) “root (48) DEFILEMENTS (*8g))” 
(mila-kle§a)—spontaneously ({£%#) and always (4) takes the store-cognition 
(dlaya-vijndna yx) for its object (4%). <#1275> 
What are its four [defilements]? | 
Vasubandhu specifies [in stanza 6cd; Chin. 6be: #4 AIF RK ES KE |: <#1277> 
atma-drsti-atma-moha-atma-mana-atma-sneha-samjnitaih 
[Manas] is accompanied by defilements (klesas) CALLED DELUSION REGARD- 
ING THE SELF (Gtma-moha), AFFLICTED VIEW OF A SELF (@tma-drsti), TOGETH- 
ER WITH CONCEIT REGARDING THE SELF (@tma-mdna), AFFLICTED SELF-LOVE 
(atma-sneha). 
1. DELUSION REGARDING THE SELF (Gtma-moha (4X): this is ignorance (avidya 
4 H4) which causes delusion (mohayati #) regarding the (characteristic of) 
self (@tman) (4&4); which makes one unable to see (or be mistaken about) 
(vipratipatti #) the (principle (#2) of) non-self (see #1443); (hence it is called 
atma-moha). 


2. AFFLICTED VIEW OF A SELF (Gtma-drsti #« i): this is belief in a self (atma- 
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graha 4X) (#0012) (part of the afflicted view of self [sat-kdya-drsti]), i.e., the 
conceiving of a self (a@tman), by which one erroneously considers (#1) dharmas, 
which are not a self (FE#RI&), to be a self (4X); (hence it is called atma-drsti). 
{4/29v. } 


3. CONCEIT REGARDING THE SELF (Gtma-mdna #X|#): this is arrogance (garva ? (f 
(8) which—relying (|) on the supposed self (Gtman 4X) that is conceived (#4) 
—makes (+>) the mind exalted (unnati #2); (hence it is called Gtma-mdana). 


4. AFFLICTED SELF-LOVE (tma-sneha 4%): this is affection (or attachment) for 
the self (@tma-preman #{=) which generates a deep (7) clinging (abhisvanga 
it) for the self (atman #) that is conceived (#4); (hence it is called dtma- 
sneha). 


The word TOGETHER WITH [i.e., ##, in the Chinese wording of the root stanza] 
is used in order to show that conceit (mdna ‘|®) and afflictive love (sneha ®) 
accompany ({) the afflicted view (drsti §), that afflicted love accompanies 
conceit (#): an association (#82) which the Sarvastivadins (#263) do not ac- 
cept. 


#1279 These four are called DEFILEMENT (klesa = t81§): 


1. because they ALWAYS (‘) torment (#) and make turbid (7) the “inter- 
nal mind” (Ly) (1.e., store-cognition) in such a way that the “external 
cognitions (vijfidnas)” (i.e., evolving cognitions [pravrtti-vijfidna]) (48 
ay) are always “polluted” (samklista #£4 = sasrava, 1.e., good, bad, non- 
defined); [this is <256> the explanation of fan +8]; 

2. because, [due to point 1,] they bring it about that sentient beings (Af) 
transmigrate (4: 4641) and are unable to escape (1H ft). 


#1282 B. The root defilements (mila-klesas) are ten in number (-+-#). Why is cog- 
itation (manas) associated only with four? 


La Vallée Poussin comments: 
According to the Abhidharma (AKB v, F 2), there are six root defilements (see #1907): 


1. attachment (raga); 
hostility (pratigha); 
conceit (mana); 
ignorance (avidyd); 
afflicted view (drsti); 
doubt (vimati). 


AW Pw hd 
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There are five afflicted views (drstis): 


1. afflicted view of self (sat-kdya-drsti); 

2. afflicted view of holding to an extreme (antagraha-drsti); 

3. false-view (mithyda-drsti); 

4. esteeming of bad views (drsti-pardmarsa); 

5. overesteeming of morality and vows (Sila-vrata-paramarsa). 


By replacing the afflicted view (drsti) of the list of six with this series of five, we 
have ten defilements (klesas) or proclivities (anuSayas). 


The afflicted view of self (sat-kdya-drsti) is twofold: 


1. belief in a self (@tma-graha); 
2. belief in mine (@tmiya-graha). 


1. The presence of the afflicted view of a self (Gtma-drsti $% 5) causes the other 
views to not arise, since two understandings (prajiias )—[every view (drsti) 
is understanding (prajfda), 1.e., the discernment of dharmas (see #0629) |—cannot 
be associated with one mind (—-t,). 


On the other hand, the view (drsti) of this cognition (i), Le., cogitation (manas) 
must be {4/30r.} the afflicted view of a self (F&A): 


a. for the two esteemings (pardmarsas — x) and the false view (mithyd-drsti 
#8 5) are exclusively “with figurating (vikalpa)” (or figurated (vikalpika)) (47 5i'| 
=) (#0062, #0350) and are exclusively to be abandoned by insight (darsana-heya 
5a Fret ),** while the defilements (klesas {A i}) of cogitation are exclusively “in- 
nate” (sahaja {24) and are to be abandoned by cultivation (bhdvana-heya {F 


Pr BT) 


b. for the afflicted view regarding that which pertains to a self (Gtmiya-drsti 
4K Ft §1) and the afflicted view of holding to an extreme (antagraha-drsti 38 5) 
arise by relying on the afflicted view of a self (Gtma-drsti $i): but the view 
(drsti 52) associated with cogitation does not rely on an afflicted view of a self; 
it always internally seizes (#4) the store-cognition (Glaya-vijnidna) for its object 
and conceives the notion of a self (a4tman #X) in regard to it. 


Thus, this view must be the afflicted view of a self (Gtma-drsti & i). 


2. Doubt (vimati $@) cannot occur, due to the afflicted view’s characteristic of 
certainty (and decisiveness) (2 i®). 


484 Compare AKB vy, F 10. 
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3. Hostility (pratigha #&) has no place, due to the presence of afflicted self-love 
(atma-sneha ® 4% FX). 


(Thus, there are only four defilements (/4 1) associated with this cognition.) 


4. [(Question:] — How can the three, i.e., afflicted view (drsti i), conceit (mana 
=) and afflicted love (sneha *), be simultaneous ({H0)? 


[Answer:] — Their akdras ({7 #9), i.e., modes [of operation], are not contradic- 
tory. Their being simultaneous presents no difficulty. 


[Question:] — But does YBh (7.30.1579.0621c19) not say that attachment (rdga &) 
brings the mind (-(») down (F), whereas conceit (mdna {®) lifts it up (44)? 


[Answer:] — Without a doubt, but YBh, in that passage, deals with the figurated 
defilement (vikalpita-klesa 5} 5'|), with an external object (4+3%), with despising 
others (Fit), with the coarse (#), whereas here, it is a question of the innate 
defilement (sahaja-klesa {24), of an internal object (/N5%), of exalting the self 
(Firs#), of the subtle (4). Therefore YBh presents no difficulty. (4/30v.} <257> 


Other mental factors (caittas) of cogitation (manas) 


Is this cogitation (manas ©) not associated with mental factors (caittas 1) Fit) 
other than only the four defilements (klesas)? — <#1292> [Vasubandhu’s] stanza 
(karika 7a2—b1; Chin. 6d]), answering this question, says: 


anyath sparsa-ddyais ca 


AND [ca] it 1s ACCOMPANIED BY “‘OTHER”’ [mental factors,] CONTACT, ETC. ( 


Sr Ae <5 (B). 
[The meaning of OTHER (anyais $f) is not clear. ] 


I. According to one opinion, this cogitation (manas ®&) is only associated 
with nine mental factors -LFit): the four defilements (klesas) mentioned above 
and the other five dharmas, i.e., the universals (Sarva-tragas), namely, contact 
(sparSa fj), mental application (manaskara {/F&), sensation (vedand 3), ideation 
(samjnid #8) and volition (cetand FE) (#0581), for cogitation (manas ®) is defi- 
nitively associated (#4) with universals (#87). 


Above, the stanza (karika 3cd) said (#0396) that the store-cognition (Glaya-vijfidna), 
1.e., cognition that is retribution (4 44), 1s accompanied by universals, that 
is, contact (fi), etc. In order to indicate that the universals of cogitation are 
not of the non-obscured[-non-defined] (anivrta #£%) class, like those of the 
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store-cognition, the stanza 7ab (Chin. 6d) says that they are different from the 
latter, and therefore uses the word OTHER (anyais ff). 


As for AND (ca %), it is samuccaya-artha, (i.e., has the meaning of adding up) 
(#242): “The former four defilements (klesas) (combined (4) with) the later 
five universals are always associated with manas (Af). 


[Cogitation (manas) is only associated with these nine; it is not associated 
[a] with the five special factors (viniyatas), [b] with the eleven good factors 
(kuSalas), [c] with the subsidiary defilements (upaklesas), [d] with the four 
undetermined factors (aniyatas).] 


A. (Why does this cogitation (manas &) not have other mental factors (caittas 
FIT) ?) 
The mental factors with special objects (viniyatas) (see #0633, #1668). . 


1. Predilection (chanda #x; #1672) is desire-aspiring (#72; abhildsa, prarthanda) 
for a thing (vastu 3) that will not be immediately obtained (#4). — But this 
cognition, 1.e., cogitation, arises spontaneously ((£%#): it takes a thing (artha 
i) which will be immediately obtained (#4) for its object (#) {4/31r.} and 
which is thus not something to be desired-aspired for (4% Fit #%). — (Thus, cog- 
itation has no predilection.) 


2. Resolve (adhimoksa |B f#; #1691) is the “ascertainment” (avadharana FI #¥#) 
of a thing (4%) not yet determined (aniscita %$5R7E).** — But this cognition, i.e., 
cogitation, at all times (#£%4), constantly takes a determined (%) thing 3) for 
its object (%) (1.e., a thing that it takes only to be a self [atman] and not to be 
another thing). This thing is thus not “to be ascertained” (Fir EJ ##). — (Thus, cog- 
itation has no resolve.) 


3. Memory (smrti 2; #1699) is solely the recollection (ac) of a thing ($3) ex- 


perienced (samstuta) in the past (237A). <258> — But this cognition, 1.e., cogi- 
tation, constantly takes an actually “experienced” (vedita) (EA 32) thing (42)— 
which is not a thing that is remembered—for its object (#). — (Thus, cogita- 
tion has no memory.) | 


4. Concentration (samadhi 5; #1707) is solely the binding of the mind (# 1») 


485 #0745, #0633, #1668, like Sthiramati (Lévi, Trentaine F 25 [10b]): adhimokso niscite 
vastuni tathaivavadhdranam | [Resolve (adhimoksa) consists in the fact that when one 
has determined a specific thing (niscite vastuni), that one likewise ascertains (avadha- 
rana) it.”’]. —- Here we have aniScite, the reading of the Siddhi and of Kuiji, Shuji (SA/ 
4ir.-v.). | 
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focusedly (247£) on a single thing (—42). — But this cognition, 1.e., cogitation, 
arises spontaneously ({£%#), takes its object (#) from moment to moment (4! 
Ala!) and is not focused on a single thing (={—). — (Thus, cogitation has no con- 
centration.) 


5. Understanding (prajria ®; #1723) (is of the same nature as the afflicted view 
of self). Thus, it is not named separately, [under its name, as being associated 
with cogitation, for the afflicted view of a self (atma-drsti #5), which has 
already been named, is understanding. See #1284, #1317.] 


B. The good (kusala =) dharmas (#1766), being pure (73), do not accompany 
this cognition, 1.e., cogitation (manas). 


C. As for the subsidiary defilements (upaklesas [it 1%) (#2045), they arise 
necessarily in dependence on the different (4 5!]) successive (Fil7@) states (piirva- 
apara-avastha-vigesa) of the root defilements (klesas (8): (since, outside of 
the root defilements, they have no separate “nature’’, they do not arise at the 
same time as the latter). — This cognition, i.e., cogitation, 1s always associated 
with four defilements {4/31v.} that remain, before and after (#ij7#@), in the same 
(—#8) unchanged (#£ 5!) state. (Thus, this cognition is not accompanied with 
subsidiary defilements.) 


D. The undetermined factors (aniyatas 7°) (see #2156): 


Regret (kaukrtya #{F) is remorse (vipratisdra #8) regarding a former action 
(Se). — But this cognition, 1.e., cogitation (manas)—spontaneously ((£%) and 
constantly (4)—takes a present (thing) (#332) for its object (%&), (and has no 
remorse (‘f) regarding former actions). — Thus, cogitation has no regret ({§7). 


Drowsiness (middha EHR), due to the heaviness (#) and darkness (f) (laya, 
stydna ? HAR) of the body (4) and of the mind (-()), occurs sometimes for a 
while (due to the power (7J) of many) external (4+) conditions (#%) (i.e., sick- 
ness, cold, wind). — But this cognition, 1.e., cogitation—from beginningless time 
homogeneous (——-#8)— seizes the internal (4) and does not depend on many 
external conditions. — (Thus, drowsiness does not occur [in cogitation].) 


Initial inquiry (vitarka =) and investigation (vicdra {a]) are both turned out- 
wardly (4+F4); being, respectively, superficial (3) and deep (#8), inquiring 
(paryesaka #£) and examining (pratyaveksaka FE), coarse (##) and subtle (A), 
they bring forth speech (#3) (see #1059). — But this cognition, 1.e., cogitation, 
is only turned inwardly (AWF4); being uniform (—-%8), it seizes the self (@tman 
4%). — (Thus, cogitation is not accompanied with these two.) 
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II. According to another opinion, (the above explanation of the meaning of 
OTHER (anyai§ #) is not reasonable), i.e., [the meaning is not that cogitation 
(manas) is accompanied by the four obscured-(non-defined) (#4 7) defilements 
(klefas) and that the five (universals) (1.e., contact, etc.) are of another type 
(anya, 1.e., other than the five of the store-cognition)]: for the words [in stanza 
6b (Chin. 7a)]: “INCLUDED IN THE OBSCURED-[NON-DEFINED] CATEGORY” (743 7 ti; 
nivrta-[avyakrtaih]; #1103), {4/32r.} refer both to the five [universals] and the four 
defilements. <259> 


Moreover, if the stanza (karika) does not expressly say (fd) that cogitation 
(manas ™&) is accompanied ({8) by subsidiary defilements (upaklesas Watts), 
it is because the defilements (4818) are necessarily accompanied by subsidiary 
defilements. 


Thus, in stanza 7a (Chin. 6d), the word OTHER (anyaih $*) indicates the subsi- 
diary defilements. [It should be translated: 


Manas is accompanied by four defilements, by others (i.e., the subsidiary 
defilements), and by the five (universals), i.e., contact (sparsa), etc. 


Among the scholars who accept this opinion, there are four masters:**°] 


A. [First masters:] — Five subsidiary defilements (upaklesas W&t8\&) are uni- 
versally (4%) associated with every defiled (klista 4) mind (1). 


As the Samuccaya-Sastra (T.31.1605.0676b23; T.31.1606.0723a29) Says: 
Languor (stydna 3%), restlessness (auddhatya #4#2), non-faith (Gsraddhya 


486 First master. — Five subsidiary defilements (upakleSas) in every defiled mind: stydna, 
auddhatya, GSraddhya, kausidya, pramdda. 
Second master. — Six: @§raddhya, kausidya, pramdda, musita-smrtita, viksepa, asam- 
prajanya. 
Third master. — Ten: pramdda, auddhatya, styana, G§raddhya, kausidya, mithya-chanda, 
mithya-adhimoksa, mithya-smrti, viksepa, asamprajanya. 
Fourth master. — Eight: styana, auddhatya, GSraddhya, kausidya, pramdda, musita- 
smrtita, viksepa, asamprajanya. 
AKB ii, verse 26 (F 161): mohah pramadah kausidyam G@$raddhyam stya@nam uddhavah | 
kliste sadaiva. 
Mila Abhidharma: asraddhya, kausidya, musita-smrtita, viksepa, avidya, asamprajanya, 
ayoniso-manaskara, mithya-adhimoksa, auddhatya, pramdada. 
For the subsidiary defilements (upakleSas), see the Samuccaya-vyakhya (T.31.1606.0724) 
and see #2045. : 
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AX{Z), slackness (kausidya 52) and heedlessness (pramdda Fi) are 
always associated with any defiled (475) minds whatever they are. 


Indeed, independent of inaptitude (akarmanyatd #£iE{£ 1), etc., it is impossible 
that there be “the quality of being defiled” (klistata 75’) in the mind. [Inapti- 
tude is a type of which languor (stydna) is a specimen, #2084.] When the defile- 
ment (klesa ‘H}) occurs, the mind ([)) is said to be defiled (#475); thus these 
five [subsidiary defilements] necessarily occur in the state of the defiled mind 
(4Liz), for when the defilement (481) occurs, it is certainly due to inapti- 
tude (= languor), to agitation (uddhava &) (= restlessness [auddhatya]) (#2078), 
to non-faith (a@fraddhya 7*{%), to slackness (kausidya 'f#&) and to heedlessness 
(pramdda }KGR).“’ <260> 


[Restlessness (auddhatya), in truth, is defined as a part of attachment (rdga); 
we then ask: How can it exist at the same time as hatred (dvesa)? How can it 
occur in every defiled mind? ] 


Although restlessness (#22) {4/32v.} occurs universally in every defiled mind 
(4), nevertheless, it is merely specified as “part of attachment” (74>) be- 
cause it increases (4) in the state of attachment (rdga &{i7). 


Likewise, although drowsiness (middha |) and regret (kaukrtya (3) can uni- 
versally be associated with minds of all three natures, 1.e., good, bad and non- 
defined, nevertheless, they are merely specified as part of delusion (moha 
4}) because they increase in the state of delusion (é/iz). 


We also know that other texts say that the universal (##) subsidiary defilements 
(upaklesgas (88%) (= which occur in every defiled mind [#.(»]) are either six 
or ten in number, nevertheless, this is not this way here. These texts (use “uni- 
versal” (#8 )) from a different point of view (artha-visSesam upddaya ? (5!) #5), 
(and do not really mean “occurring universally in all defiled minds” (##— #4 


iLy)). 


487 Uddhava 1s a “metrical” synonym of restlessness (auddhatya) in AKB and TrimSika. — 
Here the original is xiaodong Bay. 
[Xiaodong #8) = raonao f#'§ (comp. updydsa ?). — xiao # = xuanxiaoju BE. — 
dong %})} = chandongdiao #8}. There is certainly xiaodong #48) in the defiled mind, 
thus there is restlessness (auddhatya), diaoju #48. ] 


Objection: There is inaptitude (akarmanyatda) with good minds. Would one say that there 
is languor (styana) in good minds? — Answer: It is because cogitation (manas) has [lan- 
guor] that good minds have inaptitude. Likewise, a good mind is impure (s@srava) with- 
out this mind having languor. 
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1. In the list of twenty subsidiary defilements (#881), one identifies six uni- 
versals (i.e., non-faith [asraddhya], slackness [kausidya], heedlessness [pramada], 
impaired memory [musita-smrtita], distraction (viksepa), lack of proper discern- 
ment [asamprajanya]) by selecting: 


a. that which occurs as both coarse and subtle (44H), [thus eliminating “anger 
(krodha) and the other nine” which are coarse only]; 


b. that which is both non-defined and bad (#£4¢ 4), [thus eliminating non- 
modesty (ahri) and shamelessness (atrapda), which are coarse and subtle, but bad 
only]; | 


c. that which forms an obstacle (f) both to concentration (samadhi 7) and to 
understanding (prajna =), [thus eliminating languor (stydna), which does not form 
an obstacle to concentration, and restlessness (auddhatya), which does not form an 
obstacle to understanding]. 


2. In the list of twenty-two subsidiary defilements (#6481), one identifies ten 
universals (by adding languor [stydna], restlessness [auddhatya], false predilec- 
tion [mithya-chanda], false resolve [mithya-adhimoksa]), because one selects 
[i] that which (can occur as two natures), i.e., coarse and subtle (##4H), [ii] that 
which can be non-defined. 


Thus, the texts in question do not contradict each other or our doctrine. 


Let us conclude that this cogitation (manas ®&) is accompanied {4/33r.} with 
fifteen mental factors (caittas #{)Fit): namely, the previous nine dharmas on 
which there is agreement (contact [sparsa], etc., delusion regarding the self 
[atma-moha], etc.) plus five subsidiary defilements (fs), plus—among the 
five special factors (viniyatas j!|5z)—understanding (prajnd =). Although the 
afflicted view of a self (atma-drsti #& 5) is included in this special factor) 
“understanding”, nevertheless, in the list of fifty-one mental factors (LF), the 
two are distinguished (i.e., understanding [prajfid] is a type, afflicted view of a 
self is a sub-type [of it]). 


(Question: — Why is this cogitation (manas ®&) devoid of other mental factors 
CLFT)?) 
[Answer:] — Cogitation is not associated: 


1. with ten mental factors, i.e., “anger (krodha 7) and the other nine”, which 
are coarse () and agitated (#4) (in their mode of operation ({7#4)), whereas 
this cognition, i.e., cogitation, is a subtle “deliberating” (#£4#) (and is thus not 
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accompanied [with anger, etc.]); <261> 


2. with non-modesty (ahri #£ i) and shamelessness (atrapd #£'%), which are 
exclusively bad (4.2), whereas this cogitation is non-defined (#£#c) (and is 
thus not associated [with them]); 


3. with distraction (viksepa #{@L), by which the mind (-L») is dispersed out- 
wardly (bahya-artha-visara ? §tiit++5z), whereas this cogitation arises seizing— 
constantly ({#) and inwardly (W)—a single object, (and is not dispersed out- 
wardly; thus is not associated [with distraction]); 


4. with “lack of proper discernment” (asamprajanya 7*1E#), which generates 
the external (4}) movements of body (5), of speech (#4) and of mind (#), and 
which contradicts-breaks (#4) the rule (vidhi #,8l|) (while being distinct from 
“irregular action” [vidhi-prabhrasta]***), {4/33v.} whereas cogitation (manas) 
seizes only an internal (}\) object, (and thus is not accompanied by lack of 
proper discernment)). 


Other mental factors (CFT) are also absent, as mentioned above (#1297). 


B. [Second masters:] — Six subsidiary defilements (upaklesas B&t8\§) (are univer- 
sally (3) associated with) every defiled mind (#.()), <#1322> as the Yogasastra 
(YBh, T1.30.1579.0604a) teaches: 


Non-faith (@raddhya 7 {#), slackness (kausidya 52), heedlessness 
(pramdda i), impaired memory (musita-smrtita 757), distraction (vi- 
ksepa #8.) and lack of proper discernment (asamprajanya %2%) (are asso- 
ciated with every defiled mind). 


In the absence of the last three, (i.e., impaired memory, distraction and lack of 
proper discernment,) the mind (-(») cannot generate (#2) defilement (Alesa ‘RH 
1%) for, in order for the defilement (811%) (i.e., attachment raga £7], etc.) to arise, 
there must arise (2%) impaired memory (musita-smrtita 77) and false dis- 
cernment (mithyd-pravicaya 3} f4#) about the things that have been personally 
previously experienced or known by hearsay (purva-anubhita-visaya 32535.) 
and about the category (prakara f#38) of these things (purva-anubhita-visaya- 
prakara). {The defilement that is directed at the things of another realm (dhdtu) is 
directed only at the ideas that have been formed based on the name; likewise, 
false view (mithya-drsti) which is aimed at cessation (nirodha).] 


There necessarily also arises distraction (viksepa #({@L) (regarding an object 


488 AKB wy, F 198. 
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(3)),“8° for when defilement (‘8 {) arises, mind necessarily chases after the 
object and lets itself go (visarati) (Fi#).*™ 


As for languor (stydna \77~) and restlessness (auddhatya #4 #2), their modes of 
operation (Gkdra {}#H4) are contradictory; {4/34r.} both cannot occur universally 
in every defiled mind (4). 


The treatise (Samuccaya-vyakhy4, T.31.1606.0723a29; #1311) says that five dharmas 
are “universals”’, i.e., languor, restlessness, etc., (i.e., occur universally in all de- 
filed minds (#/(»)). But it sets up this list because—among the defiled dharmas— 
it selects: 


1. that which occurs both as coarse and as subtle (##]) (eliminating anger 
[krodha], etc.); 


2. that which contradicts only the good (##) dharmas (1.e., non-faith [a@sraddhya] 
contradicts faith [sraddha]; regret [kausidya] contradicts vigor [virya]; languor 
[styana] contradicts ease [prasrabdhi]; restlessness [auddhatya] contradicts equa- 
nimity [upeksda]; heedlessness [pramdda] contradicts heedfulness [apramdda}: 
<262> whereas other subsidiary defilements also contradict the five special fac- 
tors [viniyatas}); 


3. that which is exclusively (##) subsidiary defilements (4/4) (in contrast 
to the root defilements [mila-klesas] and the undetermined factors [aniyatas]); 


4. that which is of two natures, 1.e., non-defined and bad (—."#) (..e., in contrast 
to non-modesty [ahri] and shamelessness [atrapd], which are exclusively bad). 


As for the doctrine of the ten universal (-+-##) subsidiary defilements (upaklesas), 
it is explained as above (#1315). 


Cogitation (manas ™) is thus accompanied ({8) with nineteen mental factors 
(caittas 1tFR): (1-5) contact (sparsa), etc.; (6-9) delusion regarding the self 
(Gtma-moha), etc.; (10-15) six subsidiary defilements (upaklesas B88), which 
have just been explained, and also, (16-18); memory (smrti <), concentration 
(samadhi 7€) and understanding (prajnd =), and (19) languor (stydna {8 7%). 


The special mention of memory (smrti <) is explained as understanding (#) 
is explained above (#1317). 


Concentration (samadhi %€) is also included for cogitation is focused on a single 


489 Editors: LVP has “lack of proper discernment” (asamprajanya) instead of distraction 
(viksepa). 
490 liudang iii, 1.¢., chiliu Hit, plus zongdang HEB. 
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object, namely, it seizes the self (4tman 4) (as its object), and never discards 
(#8) it. 


Languor (stydna \§7x,) should be added because this cognition, Le., cogitation, 
is weighted down by ignorance [avidyd #£4}], falsely turns to the internal, does 
not turn toward the external, (hence making the mind torpid). 


Restlessness (auddhatya #22) is absent because it contradicts languor (stydna). 


The absence of other mental factors (Fit) is as explained by the second masters 
(#1316). {4/34v.} 


C. [Third masters:] According to a third opinion, ten subsidiary defilements 
(upaklesas W&tEt%) (are universally associated with every defiled mind (4.1). 


According to YBh (1.30.1579.0622b27): 


Heedlessness (pramdda 73%), restlessness (auddhatya #144), languor 
(stydna 8%), non-faith (asraddhya 7*{8), slackness (kausidya \#3), 
false predilection (mithyd-chanda 5X), false resolve (mithya-adhimoksa 
FS Rafe), false memory (mithyd-smrti ¥/<), distraction (viksepa MAL), 
lack of proper discernment (asamprajanya 7 1E4Il): these ten arise with 
every defiled (475) mind, penetrate all places in the three realms (dhdtus). 


When false predilection (mithya-chanda }}#x) and false resolve (mithyd-adhi- 
moksa 463%) are absent, the mind ({») cannot generate a defilement (klesa 
KE), for attachment (rdga &) and other defilements are generated only if there 
is desire for union or for separation (4448) with regard to the experienced 
object (F342), only if there is ascertainment (avadhdrana Fl) ##) of the charac- 
teristics (#4) of the object (=). 


Do not contest that resolve (adhimoksa) is universal, for the person who has 
doubt (vimati, vicikitsad %@) about the philosophical truth (#2) does not neces- 
sarily experience uncertainty (or hesitation) (44%) regarding things like visible 
form (rapa £4), etc.; thus, resolve (}3f#) can also be associated with doubt (#€). 
One may also have doubt (or hesitation) (47%) regarding things, without this 
kind of doubt ($¢) being the defilement (481) with this name (for example: Is 
this thing painful or not?), {4/35r.} as when one wonders (or doubts) (%@) whether 
one sees a man (A) or a post (fl). 


Elsewhere (£#/), (these two universals), i.e., false predilection (mithya-chanda 
FR&x) and false resolve (mithyd-adhimoksa }#f%), are not <263> classified as 
universals because they are not manifest (in a coarse way) (#4) when the 
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mind ((;) has a disagreeable thing for its object (4¢7F =), when the mind is 
associated with doubt (vicikitsa 38/2). (When one doubts the truth, one does 
not have ascertainment [avadhdrana] in regard to it). Nevertheless, they occur 
in every defiled mind. 


Concerning other dharmas that are associated or not associated with cogitation 
(manas), as above. 


This cogitation (manas ™&) is thus accompanied by twenty-four mental factors 
(caittas 1(»Fit): the nine previously mentioned dharmas, that is, contact (sparsa) 
and the other four, as well as delusion regarding the self (@tma-moha) and the 
other three; ten subsidiary defilements (upaklesas 8A); five special factors 
(viniyatas '!|3%). 

(They can be explained according to previous reasoning.) 


(As for other mental factors ((»fif) that are missing in the list, their absence 
can be understood as previously explained.) 


D. [Fourth masters:] According to Dharmapala. 

(All the above three opinions are not entirely reasonable.) 

In fact: 

1. The person who doubts (%@) whether another world ({t#t#) exists or not has 
neither predilection (chanda $X) nor resolve (adhimoksa }¥##.) in regard to it. 


2. If, when the defilements arise (klesa-utpdda-avasthd ‘8 |{M#E(iz), there is no 
languor (stydna ‘f§7,), then there definitively is no inaptitude (akarmanyata #&% 
EVE). 

If there is no restlessness (auddhatya #28), {4/35v.} then there is no agitation 
(uddhava #4): just as when the mind is good (##), etc., this is not a defiled 
(475) state. 


3. If there is no distraction (viksepa #(@L) (in a defiled mind (#4:1))), then there 
is no chasing after the object and letting oneself go (visarana ji ¥): this is not 
a defiled state. 


4. If there is no impaired memory (musita-smrtita 7) and no lack of proper 
discernment (asamprajanya 7<1E#]), then the defilements (‘8’) are unable to 
manifest (sammukhi-bhava 35 Fil). 


Thus, every defiled mind (#751) is certainly associated with (and arises with) 
eight subsidiary defilements (upaklesas R&A), i.e., (1) languor (stydna {§7X), 
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(2) restlessness (auddhatya ##2), (3) non-faith (@sraddhya 7 {#), (4) slackness 
(kausidya \f#.2.), (5) heedlessness (pramdda 73), (6) impaired memory (musita- 
smrtita 757s), (7) distraction (viksepa RL), (8) lack of proper discernment 
(asamprajanya 7 1E%il). 


[As for the claims of the second masters.] — If impaired memory (musita- 
smrtita) and lack of proper discernment (asamprajanya) were memory (smrti &, 
1.e., false memory [mithya-smrti]) and understanding (prajfid &, 1.e., bad under- 
standing [ku-prajna]) in their nature, then they would not universally occur in 
every defiled mind (4.1), for every defiled mind is not directed at a previous- 
ly experienced (vedita) (3°) object (#) (e.g., the false view [mithya-drsti] that 
denies nirvana) and does not include discernment (pravicaya) (A fii#=). 


But if impaired memory and lack of proper discernment are ignorance (avidya 
4&4) (in their intrinsic nature (— t#)) (as YBh understands: they are the igno- 
rance-part [avidya-bhaga]), then they entirely penetrate (or universally occur in) 
the defiled mind, as we have explained it. {4/36r.} 


This cogitation (manas ©.) is thus accompanied with eighteen mental factors 
(caittas 1(»Fft): (1-9) the first nine dharmas, i.e., contact (sparga), etc., and delu- 
sion regarding the self (atma-moha), etc.; (10-17) eight subsidiary defilements 
(upaklesas 88) plus (18) one understanding (prajna) with a special object (5!) 
$3), 1e., afflicted view of a self [Gtma-drsti]). 


(The other mental factors that are absent [in this list] and the three passages 
from) the treatises that indicate other figures (Samuccaya-vyakhyd, T.31.1606.0724 
[first masters: five subsidiary defilements], YBh (1.30.1579.0604a) [second mas- 
ters: six subsidiary defilements] and YBh T.30.1579.0622b27 [third masters: ten sub- 
sidiary defilements]) are explained as we have seen. 


Thus, this explanation does not contradict the teachings (i) and reason (#8). 
<264> {5/Ir.} 


Sensation (vedana) of cogitation (manas) 


With which sensations (vedandas *Z) is defiled cogitation (klista-manas 475%) 
associated (*H EE)? 


First opinion [YBh, T.30.1579.0331a]. — It is associated with the sensation of satis- 
faction (saumanasya =’) alone, because it is always directed, internally (9), at 
the store-cognition (Glaya-vijfidna), conceives of it as a self (atman #X), engen- 
ders satisfaction (=) and love (#). 
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Second opinion. — This is not so, for in this hypothesis, (the sensation of) satis- 
faction (=52) would exist in all spheres up to the perception-sphere of neither- 
ideation-nor-non-ideation (naiva-samjna-na-asamjha-ayatana, 1.e., the summit of 
cyclic existence [bhavadgra #JH]), which would be in contradiction with the noble 
teachings (YBh and AKB). 


Let us say that this cogitation (manas %&) is associated (#4) with four sensa- 
tions (vedands =): 


1. Concerning the existences (or births) (4£) in the bad destinies (durgati # 
#2), Cogitation (manas)—being directed (#%&) at the eighth cognition—is, in fact, 
directed at the fruit (2) generated by bad actions (4-34): thus, it is associated 
with (the sensation of) dissatisfaction (daurmanasya) &*Z). [Bad actions are of 
the “conducive to dissatisfactory experience” (daurmanasya-vedaniya) class. | 


2. As for the destinies (or births) (42) of humans (A), of the gods of the realm 
of desire (kama-dhatu) (8K), of the gods of the first two meditations (dhydnas 
Atle), COgitation is associated with satisfaction (saumanasya =), for the eighth 
cognition—at which it is directed—is the fruit of good actions (32:2) “of the 
stages that involve satisfaction” (saumanasya-bhimika f= Hh). 


3. As for the destinies (or births) of the gods of the third meditation (dhyana 
oF —the),°! cogitation is associated with the sensation of pleasure (sukha- 
vedana 4%), for the eighth cognition—Jat which it is directed)—is the fruit 
of good actions “of the stage that involves pleasure” (4 222). {5/lv.} 


4. As for above (ie., [the destiny or birth of the gods of] the fourth meditation 
(45 UF) up to the summit of cyclic existence [bhavdgra © JH]), cogitation 
is associated with neutral sensation [1.e., sensation called “equanimity’’] (upeksa- 
vedanda $%), for the eighth cognition—Jat which it is directed)—is the fruit of 
good actions “of the stage that involves only neutral sensation” (#73). 


Third opinion. — (The preceding theory is also not reasonable, for) cogitation, 
since beginningless time, proceeds spontaneously ({£%#), homogeneously (— 
#4) (1.e., of one type, non-defined [avyakrta]), directed inwardly (4), conceiv- 
ing a self (@tman) (#44), always unmodified ({4 ###455): thus, it is not associated 
with sensations (vedands 32) that involve change (and variation) (vikdra 2). 
<265> 


Moreover, let us add that, where manas (5H) differs from the store-cognition 
(jean), [Vasubandhu'’s] stanzas 5b—8a (karika) express it explicitly (i): [they 


1 AKB u, F 114. 
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specify its support, its object, etc.]. If cogitation, in contrast to the Glaya, were 
susceptible to four sensations (vedands *@), the stanzas would also say so. Since 
this is not so, as far as sensation is concerned, cogitation is definitively like the 
Glaya. Thus, it is associated with the neutral sensation (#52) alone. 


As long as [defiled cogitation] is not transmuted (paravrtta, see #1400) (FH K 
{iZ), cogitation (manas) is associated with the aforementioned mental factors | 
(caittas ‘()fit) alone. Once it is transmuted (G##(K fiz), only twenty-one mental 
factors arise together: | 


1-5. the five universal ones (#87) (#1649); 
6-10. the five “special” ones (!/552) (#1668); {5/2r.} 
11-21. the eleven good ones (3%) (#1766). 


And, like the store-cognition, (once the transmutation has taken place (EL. #i(K 
{iZ),) cogitation is associated with neutral sensation [i.e., sensation called “‘equa- 
nimity’”] (#) alone because it always proceeds (#) spontaneously ({£%#), 
because it is always associated with the “knowledge of equality” (samata-jnana 
4%) (or because it always, with regard to objects, proceeds with the “knowl- 
edge of equality”). 


DED. Ethical nature of cogitation (manas) 


#1362 


#1365 


#1366 


#1367 


In what ethical nature are the mental factors (caittas 1(»Fit) of cogitation (manas 
FAB) included? 


They ARE exclusively (FEB) INCLUDED IN THE OBSCURED-NON-DEFINED (nivrta- 
avyakrta 7 # act)“ 

1. The four defilements (klesas (Atk), etc., associated with this cogitation 
(manas ™%)—being defiled (klista 44) dharmas—are obstacles (fit) to the 
noble path (arya-mdrga) (2£%4); they “obscure”, i.e., hinder and taint, (or hide 
and cover) (fikk), the mind (§ Lt») (namely, cogitation that is their ruler); thus, 
they are [included in what is] called OBSCURED (nivrta A 7). 


2. On the other hand, they are neither good (##) nor bad (4%): thus, they are 
[included in what is] called NON-DEFINED (avyakrta #£c). 


Just as the defilements (/81&), etc., in the two higher realms (dhatus §4)*?°— 
being enveloped (parigrhita ? 448%) by the power of calm abiding (Samatha 5E 7) 


492 AKB ui, F 315. 
3 AKB vy, F 40, 74, 93, 218. 
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—are included in the non-defined (#2), so likewise, (the defiled dharmas), i.e., 
the defilements associated with cogitation (manas), their support (Fit fk) being 
subtle (siksma Ai), their process (pravartana #) being spontaneous (svarasena 
(£##), are also included in the non-defined (#37). 


But once transmuted (Gtk), the [pure] cogitation (manas) is exclusively good 
(kuSala) (in its nature ((£)). {5/2v.} <266> 


Stage (bhimi) of cogitation (manas) 


To what stage (bhami #2) do the mental factors (caittas :»Ft) of cogitation 
(manas 77h) belong? 


[Vasubandhu's] stanza (karikd 7a or Chin. 7b) answers, yatrajas tan-mayaih: 
[these mental factors] ARE BOUND TO (fit #£) that stage or place (bhiimi #4) WHERE 
that individual is BORN (fi,4).*% 


When the eighth cognition arises in the realm of desire (kama-dhdtu x5}), the 
mental factors (tft) (e.g., afflicted view of a self [atma-drsti]) associated with 
the actual (847) manas (FF) are of the realm of desire (kKama-dhatu, kama- 
maya, kama-apta) and so on up to the summit of cyclic existence (bhavdadgra 
44 JE), for they are “spontaneous” ((£#) and always seize (#4) the store-cogni- 
tion (Glaya-vijridna) of their stage (bhimi) (& Hijskk) for their object (%&) by 
considering it to be their inner self (Gtman) (A); they never seize the dharmas 
of another stage (bhami 34) (1.e., such and such a seed [bija] contained in the 
alaya) for their object.*” 


[The store-cognition contains the seeds of every stage;] but if, as retribution 
(vipaka #24) of actions, an actually manifest (#i7£ fll) store-cognition (jEi) 
is generated in a certain stage (#U (KH), it is said to be “born in a certain stage” 


44 Translated by suosheng sui xi Ft“ e8é. — xi can be understood (1) as shu }%, in which 
case the seventh cognition performs the activity of depending in regard to the eighth 
on which it depends; or else, (2) as fu #, in which case the four defilements (klesas) 
bind (fu) the seventh cognition. 


In other words, the Chinese version can be read as either yatrajas tanmayam: cog- 
itation (manas) is of the stage (bhimi) in which the individual is born: it depends on 
the store-cognition (Glaya-vijfidna) which constitutes this individual; or else, yatrajas 
tanmayaih: cogitation is bound by the defilements of the stage in which the individual 
is born. 


“5 For example, the belief in the innate self (sahaja-atma-graha) among the mental factors 
(caittas) in question. 
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(4 Hh). 

The (defiled (475)) cogitation (manas ##) takes the store-cognition (as its 
object (#%)) and seizes (#4) it as its self (@tman #X), namely, it is attached (42 /})**° 
to that, 1.e., the store-cognition, and it is thus said to be “bound to that [place]” 
(tan-maya (Fit ¥), i.e., bound to the store-cognition (Glaya-vijfidna-maya). 
Or else, cogitation is bound (Fit 24%) by the defilements (481), etc., of that 
stage (#4) where the store-cognition arises; it is thus said to be “bound to 
them’ (tan-maya {Fit #), (i.e., tad-bhimi-klesa-maya). 

But once [the support is] transmuted (#(), the cogitation (manas) is dissoci- 
ated from the stages (bhimis) and (is not bound anymore (FEF #)). <267> 


496 “Attached”, xishu 8), pratibaddha, AKB 7/3r.10 [vii, F 305]. 
maya, xi %, translates Gpta, pratisamyukta. 
“Bound”, xifu 3244, samyojana, AKB 22/6v.10 [vi, F 131]. 
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Cessation of cogitation (manas) 


FA. Abandoning of cogitation (manas); #1381 
EB. Non-defiled cogitation; #1398 
EC. Three different characteristics (visesas) of cogitation; #1411 


Abandoning of cogitation (manas) 


This defiled {5/3r.} cogitation (klista-manas) (4:757%), since beginningless time 
(#£48), continues in a continuous series (#44). In what state is it temporarily 
(27) or forever (7k) abandoned (7)? 


[ Vasubandhu’s] stanza (karika 7bd or Chin. 7cd) answers this question (cf. #1103): 
arhato na tat | na nirodha-samapattau marge lokottare na ca | 


[Defiled cogitation] DOES NOT EXIST IN THE ARHAT, IN THE ATTAINMENT OF 
CESSATION (nirodha-samdpatti 5) AND IN THE SUPRAMUNDANE PATH (([=] 2 
(2 UE HH TH FE A). 
By ARHAT ((#] #72), one should, in general, understand the non-trainees (aSaiksas) 
(i.e., abiders in the state of the fruit of the non-trainee [asaiksa-phala-stha #% 
3 (17 ]) of the three vehicles (=3€). In this state of arhat, defiled cogitation 
(klistam manas %%%)—the seeds (bijas) as well as the actual (## HH {7)—is 
forever (7k) abandoned (E7}&). It is therefore said that IT DOES NOT EXIST (na) 


(EA). 


As for the state of the trainees (Saiksas {iz)—1in the state of ATTAINMENT OF 
CESSATION (nirodha-samdpatti jx7E) and when they practice the (SUPRAMUNDANE) 
PATH ( {4 t48 defiled cogitation is temporarily (#7) “tamed” ({A im) (incapable 
of being actualized). It is thus said that IT DOES NOT EXIST (#£4). 


1. Defiled cogitation (klista-manas) (475%), since beginningless time (#£ 445), 
is subtle (AH), uniform (—#4), a spontaneous ((£%) process: the six mundane 
practices (i.e., the impure path [sadsrava-mdarga A i}mi8]) cannot tame ({A YK) 
it.*°’ But the noble path of the three vehicles (= 3 ##4)—being pure mind 
(anasrava-citta)—does tame it, for the belief in a self (atma-grdaha, see #0040) 
is contradicted by the true understanding of non-self (nairdtmya) (Hf FX f¥#) 
[which is the “knowledge without conceptual figurating’ (avikalpaka-jnana), 
#2918]; for cogitation (manas 7) is also impossible when the “pure subse- 


#7 YBh, 63 and 88. — This is the mundane (/aukika) path of AKB vi, F 239 (vu, F 29, 
46-47), according to the Vijndna-kdya, Tokyo, xxiii, 9, 29b18 [T.26.1539.0563c23]. 
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quently acquired knowledge” (prstha-labdha-anasrava-jndna (24% Fk is) 1S 
actually manifest (Ei 7H), which {5/3v.} is the outflow (nisyanda = iit) of the 
actual “cognition” ({of no-self]). <268>— These two knowledges, (i.e., the true 
understanding of non-self ( ##4xf#) and the subsequently acquired knowl- 
edge (prstha-labdha (& FA {#),) are pure (f€ is), and both receive the name of 
SUPRAMUNDANE PATH (lokottara-marga tH tHt7). 


2. Attainment of cessation (nirodha-samapatti PFE; #0279, #1035) is the equal 
outflow (iii) of the noble path (2248); it is perfectly calm (#%#<##) [and, actu- 
ally, similar to nirvana). Defiled cogitation is incompatible with it. 


Nevertheless, the seeds (bijas f£--) of this cogitation (manas) have not yet 
been forever abandoned (37k). When the practitioner leaves the attainment 
(of cessation) ((nirodha-)samapatti RIE) or the noble path (2274), cogitation 
becomes active (347) again, and this for as long as the seeds have not ceased 
(i). 

3. As for the arhat. 


The defilements (klesas Ai) associated with this defiled cogitation (4%) are 
of the innate (sahaja {A4#, #0062) category; therefore, they are not abandoned 
(Fire) (Le., in terms of their seeds) by the path of insight (darsana-marga) (i) 
[since they arise spontaneously]; they are defiled (475), therefore, they are not 
“not to be abandoned” (aheya JEFF ET). 


All the seeds (#2-—) of these defilements, being very subtle (#& (AH), will be 
abandoned () at the same time as the seeds of the most tenuous (F fF) defile- 
ments (#41) of the summit of cyclic existence (bhavdgra JH) are abandoned, 
1.€., at one time and in one stroke (Fix), for they are all of equal power (Gvedha, 
prabhava, aksepa) ($471). This is what happens when the adamantine concen- 
tration (vajra-upama-samadhi #\il\"@i7E) is actually manifest (FAZER). (5/4r.} All 
these seeds (##) being abandoned in one stroke (#4), the practitioner becomes 
an arhat ((*] 27), and defiled cogitation disappears forever (in the state of the 
non-trainee (#£“[iz)). (See #0068.) 


The non-trainees (asaiksas #££2) or arhats of the two vehicles (—3€) who turn 
(41%) towards the Great Vehicle (X3€) are, in reality, bodhisattvas (FF }#), 1.e., 
from the moment of their branching off (i.e., first thought of bodhi) (JL) 
until the state immediately prior to buddhahood (5 (#). But the stanza (karika 7b, 
Chin. 7c) designates them also by the name of AR#AT ( [4] #2¥=), since [the bodhi- 
sattvas] are, like the others, (i.e., the arhats, etc.,) free of the belief in a self 
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(atma-graha) (and are thus not spoken of separately).*”8 


Non-defiled cogitation (manas) 


a. According to Sthiramati, manas (Af) or the seventh cognition is always 
“defiled’’; [i.e.,] there is no manas when the hindrance of defilements (klesa- 
Gvarana ‘8% (2) (.e., in the “belief in a self” [Gtma-graha] category) is absent, 
for the noble teachings (22 #4) say: 


1. manas is absent in the three states (=fiz), which we will study (Asanga, 
Samuccaya-Sdstra KF bry Be 7 HE Ee es, T.31.1605.0666a = #1411); 


2. moreover, manas is said to be always associated with four defilements (klegas 
PRX) <269> (Asanga, Vikhydpana #3422 BGM, T.31.1602.480c); 


3. moreover, manas is said to be the support for the pollution of cognition 
(vijndna-samklesa-asraya REF TK) (Asanga, Mahadydna-samgraha tak ii 
T.31.1594.0133c). 


b. [But Dharmapala says that manas, ceasing to be defiled, continues to exist in 
its nature (i.e., as seventh cognition). | 


Sthiramati’s thesis is in contradiction with the teachings (#%) and with reason 


(#2). 
1. A sutra [YBh, T.30.1579.0651c] says that there is a supramundane (lokottara 


Hitt) manas (#KFAB). 


2. Mental cognition (mano-vijndna Bi), when it is non-defiled (£4), as 
when it is defiled, definitively has a support (Gsraya {«) that has “arisen with it” 
(sahabhia {A4) and that is special (4<4£) (see #1180). 


3. YBh (1.30.1579.0580c)*”? teaches {5/4v.} that the store-cognition (Glaya-vijidna 
ican) definitively always functions (pravartate #4) simultaneously with one cog- 
nition (vijfidna), which will be manas (Ah); that it functions simultaneously 
with two cognitions (—{H#&}), 1.e., mental cognition and manas, when mental cog- 
nition (=) occurs; (that it functions simultaneously) with three cognitions when 
one of the five cognitions occurs; and so on: (that it functions simultaneously) 
with all seven cognitions when the five cognitions occur at once (#8). 


If, as Sthiramati understands, the manas or seventh cognition disappears (#£) 


498 ~The text has: “since the meaning of ying Jf is equal [to arhat]”. — ying can be trans- 
lated here as arhattva. 


“9 And Vikhyapana (T.31.1602.0566). 
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during the attainment of cessation (nirodha-samapatti jX5E), (then, at that time, 
the store-cognition (#ai%) would not be accompanied by any cognition and then) 
YBh would wrongly say that the store-cognition definitively always functions 
simultaneously with one cognition. 


If the seventh cognition disappears during the noble path (2%) (which in- 
volves mental cognition), (then, at that time, the store-cognition must be accom- 
panied with one cognition and then) YBh would wrongly say—when mental 
cognition occurs—that the store-cognition definitively functions simultaneous- 
ly with two cognitions. 


4, The AryadeSandvikhyapana-Sastra (Xianyang, T.31.1602.0480c24) says: 


Manas (#4), [arisen from the seeds (bijas) of the store-cognition, takes 
this cognition (vijfidna) for its object {5/5r.} and] is always associated 
with four defilements (klesas A), i.e., [((1) delusion regarding the self 
(atma-moha), (2) afflicted self-love (atma-sneha), (3) belief in a self 
and in mine (@tma-dtmiya-graha), (4) conceit regarding the self (atma- 
mana)). 


But it adds: 


Or else, [manas] is associated with their opposites (#4); whether in the 
aspect ({T) of elevation (utksepa '=##2) or in the aspect of equality (samata 
+-%:), [it always functions with this cognition (i.e., the store-cognition)]. 


We conclude from this text that this cogitation (manas) can be defiled (4) or 
non-defiled (#44). 


5. YBh (130.1579.0651c), says that “defiled cogitation” (manas 4%) is absent in 
the state of arhat (f| #43217). — Do not draw the conclusion that the seventh cog- 
nition is absent in this state, for the treatise (Sastra) also says that one discards 
(+3) the store-cognition (Glaya #& 4) in the state of arhat. Now you yourself think 
that the eighth cognition remains in the arhats. (If the latter is the case (7), why 
would it be not the case with the former?) (See #0726, #1183.) 


6. Moreover, various treatises, 1.e., Mahayanasitralamkdra (T.31.1604.0607a01) and 
[Asvabhava’s] Mahaydna-samgraha [commentary] (T.31.1598.0438a18), Say: 


The knowledge of equality (samata-jndna ¥-¥$%#) is acquired by the 
transmutation (paravrtti ®) of the seventh cognition (#0417, #3180, #3271). 
<270> 
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This knowledge, like the other knowledges (#), must rely (a@sri Fit f<) on a pure 
cognition (vijfidna /##%) with which it is associated. [Without support (Gsraya), 
(without a mind-as-ruler,) there is no mental factor (caitta) that relies on it. ] 
Thus, lacking this pure seventh cognition, the knowledge of equality (samata- 
jiiana) will be absent (because, in the absence of a support (Fit#«), there cannot 
be that which has a support (#&4)). Indeed, one cannot think that this knowl- 
edge relies on the first six evolving cognitions ((pravrtti-)vijfidnas #43), for it 
is constant (in buddhas ((##)), like the mirror knowledge (GdarSa-jndna #4). 
{5/Sv.} 


7. Moreover, if the seventh cognition is absent in the state of non-trainee 
(aSsaiksa #£), the eighth cognition will, in this state, have no simultaneous sup- 
port ({24 tk). Now, being a cognition, it must have this support ({), like the 
other cognitions (above, #1182). 


8. Moreover, by the fact of the seventh cognition with which the belief in a 
self (atma-graha) is associated, it is accepted that the belief in a self (4¢34) 
constantly occurs (4/7) in the person who has not yet realized the emptiness 
of the person (pudgala-Sinyata) (or non-self of the person [pudgala-nairatmya 
4 45% (AE HE FX ]) (see #1415). But the belief in dharmas (dharma-graha HRA) 
also constantly occurs in the person who has not yet realized the emptiness of 
dharmas (dharma-Siinyata) (or non-self of dharmas [dharma-nairatmya j¢:&#)). 


On what cognition (#k) will this belief in dharmas rely, if the seventh cogni- 
tion disappears (i.e., along with the belief in a self, with the hindrance of defile- 
ments [klesa-dvarana])? — On the eighth cognition? Impossible, for the eighth 
is without [the mental factor] “understanding” (prajfid-caitta fF &, see #0633). 


Let us conclude that (we must trust (f=) that), among the saints (22) of the two 
vehicles (—3€)—in the generation of the noble path [#4], in the attainment (of 
cessation) (JE), in the state of arhat (or non-trainee) (#£)—this cognition, 
i.e., cogitation (manas), remains constantly active (H/T), endowed with the 
belief in dharmas, for the saints in question have not realized the emptiness 
of dharmas (E#E FX). 


9. Moreover, various treatises, i.e., the YBh (1.30.1579.0580b) and the Samgraha 
(7.311594.0133c17), establish the necessity for the existence of a seventh cognition 
as support ({) for the sixth, because the sixth must have a support in the same 
way as the first five. {5/6r.} If—at the time when the noble path (22%) occurs or 


50 ~~ Buddhabhimi-Ssdastra [T.26.1530.0304a21 }. 
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in the state of non-trainee (aSaiksa #£)—the seventh cognition is absent as sup- 
port of the sixth, then the reasoning (4<[A]) of YBh would be doubly mistaken. — 
Or else, would the first five cognitions also have no support (#<)? These five 
always have a support, and, likewise, the sixth. 


Thus, it is certain that in the three aforementioned states, a non-defiled cogita- 
tion (manas; #£4:75 7) remains always present. The texts, which say that cog- 
itation (manas) is absent there, consider only defiled cogitation (manas #2). 
Likewise, we have seen that the store-cognition ([{=]#44[) is absent in four states 
(fiz) (.e., the non-trainees of the three vehicles and <271> the non-retrogress- 
ing [avaivartika| bodhisattvas, #0700), but the eighth cognition is not absent there. 
(The same is the case here.) 


Three different characteristics (viSesas) of the cogitation (manas )°' 


This seventh cognition or cogitation (manas ®&) presents, in brief, three dif- 
ferent characteristics: either <#1412> 


1. itis associated with the view (&) of the substantial existence (F&%) of a 
person (pudgala #8442), or 

2. itis associated with the view of the substantial existence of dharmas 
(74), or 

3. itis associated with the knowledge of equality (samata-jnana +2} #4). 


As for the first characteristic, [a] such is the manas {5/6v.} of all ordinary world- 
lings (prthagjanas #4) continuously (#87); [b] such is the manas—when their 
state of mind (-L{iz) is impure (sdsrava @ if) [1.e., when they are not practi- 
cing the noble path]|—of the trainees (Saiksas @ =) of the two vehicles (—3€) 
and of one category of bodhisattvas (=f) (with the exception of the arhats who 
became bodhisattvas by branching off) before the eighth stage (bhimi 31). 


This manas takes the store-cognition (}"] #8 Fi i) for its object (%) and generates 
the view (2) (of the substantial existence (#%)) of a person (pudgala-drsti #845 
(iz): [it considers the store-cognition to be a self (a@tman), a person (pudgala)]. 


As for the second characteristic, [a] such is the manas of all ordinary world- 
lings (prthagjanas), hearers (Sravakas ®[#]) and self-enlightened ones (pratyeka- 
buddhas 3%) (i.e., non-trainees [asaiksas] and trainees [Saiksas]) at all times, 
[b] such is the manas of all the bodhisattvas (=) when the knowledge of the 


01 See #0062, #0350. 
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emptiness of dharmas (dharma-Sinyata-jnana 722) or the fruits (£2) of this 
knowledge (1.e., the “subsequently acquired [prstha-labdha] knowledge” and the 
attainment [samdpatti]) is not present. 


This manas takes the “cognition that is retribution” (vipdka-vijfidna #242) for 
its object (#) (see #0740) and generates the view (of the substantial existence) 
(4%) of dharmas (dharma-drsti j3£#& &,): [it considers the “cognition that is retri- 
bution” to be a dharma}. 


As for the third and last characteristic, [a] such is the manas of all the tathdgatas 
(203) at all times, [b] such is the manas of the bodhisattvas (=%#) when they are 
practicing the path of insight (darsana #48), and when—during the path of 
cultivation (bhavand {£%#4)—they are practicing the knowledge of the empti- 
ness of dharmas (dharma-Sinyata-jhidna ¥2£ *) or its fruits. 


This manas takes the pure (vimala #£UG, #0741) cognition (vijfidna) (in the case 
of the buddha), the “cognition that is retribution” (vipdka-vijndna # AVR) (in 
the case of bodhisattvas), and also the conditioned factors (samskrtas) and true 
suchness (bhita-tathata) for its object (#&). It generates the knowledge of equa- 
lity (samata-jnana =e #). 

When there occurs the view (of the substantial existence (#<)) of a person 
(pudgala-drsti), then there must also be present the view (of the substantial 
existence (#K)) of dharmas (dharma-drsti 4% &), for {5/7r.} belief in a self 
(atma-graha << #4) must be supported by the belief in dharmas (dharma-graha 
{&#): just as in order to apprehend a post (4J[), etc., for a man (A), etc., first it 
is necessary to be mistaken (#k) about the post, etc., (in the dark (7%)). 


Although the two views (drstis &) (of self (#%) and of dharmas (3&)) have dif- 
ferent functions (4), nevertheless, they do not contradict <272> each other, and 
together they depend on a single “understanding” (prajfa). Likewise, although 
visual cognition (caksur-vijndna fax), etc., is itself (#4) single (—), neverthe- 
less, it has different functions (4 F§), 1.e., cognizing of blue (nila-vijnapti SF! 
#¥), etc., for there is no contradiction. (It is the same here [with the two views]). 


1. The [following] trainees (Saiksas) have only the belief in dharmas (dharma- 
graha %&¥#) (associated with the seventh cognition) because they have already 
“tamed” ({K) the belief in a self (G@tma-grdha #&3h): 


a. trainees (447) of the two vehicles (—3€) (1.e., determined family [niyata- 


2 Le., the path of one mind, according to Kuiji; but also the path of three minds according 
to another commentator, #2915. 
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gotra]), when they practice the [noble] path (22%) (marga: 1.e., path of insight 
[darsana-marga| and path of cultivation [bhadvand-mdrga]), when they are in the 
attainment of cessation (nirodha-samapatti jKFE): [at other times, they also have 
the belief in a self]; 


b. bodhisattvas (##) of “sudden realization” (#4(%),°° [with the exception 
of the path of insight, in the course of which the belief in dharmas 1s absent in 
them],°“ when, in the path of cultivation ({€#4), they practice the knowledge 
of the emptiness of the person (pudgala-Stinyatad-jndna + 22*}) or enjoy the 
fruits (42) of this knowledge (jfidna) (1.e., the subsequently acquired knowledge 
[prstha-labdha-jndana|\ and the attainment of cessation [nirodha-samdpatti)); 
yet, when they practice the knowledge of the emptiness of dharmas (dharma- 
§unyatd-jndna), the belief in dharmas is absent in them]; 


c. bodhisattvas (4) of “gradual realization” (#1), in the two paths, when 
they practice the knowledge of the emptiness of the person (pudgala-Siinyata- 
jana + 2¢*#) or enjoy its fruit (#2). 


503 ~The two categories of bodhisattvas: [a] “sudden realization”, 1.e., bodhisattvas who will 
attain the fruit of the non-trainee (asaiksa) by the vehicle of the bodhisattvas (becom- 
ing buddhas by the obtainment of this fruit) and those who are still trainees (Saiksas); 
[b] “progressive realization’, i.e., the saints who have attained the fruit before becoming 
bodhisattvas. 

°% Here the author is considering the “path of insight (darsana-marga) of one mind” (#2927). 
— When the bodhisattva practices the “path of insight of three minds’, the first mind is 
not free of the belief in dharmas (dharma-graha). 


Three cases are envisaged: 


1. Saints of the first two vehicles who never rid themselves of the belief in dharmas 
(dharma-graha). The belief in a self (@tma-graha) (and only the belief in a self) 1s 
absent in them when they have minds included in the path. 


2. Bodhisattvas who have not practiced the [path of] insight (darSana) in the two 
vehicles, who, being still ordinary worldlings (prthagjanas), have entered into the 
career of the bodhisattva: they become trainees (Saiksas)—-when practicing a path of 
insight (darfana-marga) involving the absence of the belief in dharmas (dharma- 
graha)—by means of the cognition of the emptiness of the person (pudgala-Siinyata- 
jfiana); in the path of cultivation (bhdvandad-marga), they practice sometimes [i] the 
emptiness of the person (pudgala-Sinyata) (in which case the belief in a person is 
absent in them, but not the belief in dharmas), [11] sometimes the emptiness of dharmas 
(dharma-Sinyata) (in which case the two beliefs [grahas] are absent in them). 

3. Bodhisattvas who have become bodhisattvas after having obtained the quality of 
the trainee in the two vehicles: similar to the two preceding ones, except in regard to 
the path of insight. | 


#1425 


#1427 


#1428 


#1429 
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2. Non-trainees (afaiksas #£) of the two vehicles (—3€) (determined family 
[niyata-gotra]) and <273> the bodhisattvas®® (of gradual realization), when the 
knowledge of the emptiness of dharmas (dharma-Stinyata-jndna 3&2 *}) or 
its fruit (52) are not present (753i AI/), have only the belief in dharmas (dharma- 
graha j##\) because they have already “abandoned” (#7) the belief in a self 


(atma-graha {&#h). {5/7v.} 


[As for the bodhisattvas, the time when they practice the path of insight (darsana- 
marga) and, during the path of cultivation (bhadvana-marga), the times when the 
knowledge of the emptiness of dharmas (dharma-Sinyata-jnana) or its fruits are 
present must be excluded: the belief in dharmas is absent then. | 


However, in the eighth stage (bhumi #4) and above, the belief in a self (a@tma- 
graha 4&3) forever ceases to become active (7k 4.47) among all bodhisattvas 
(=f) whatever their category, (1) whether it is already forever abandoned (3k 
Et) (.e., in the non-trainees: bodhisattvas of gradual realization, that is to say, 
non-trainees of the two vehicles who have become bodhisattvas), or (2) whether 
it has been forever tamed (7k fX) (e., in the trainees: [a] bodhisattvas of gradual 
realization, that is to say, trainees of the two vehicles who have become bodhi- 
sattvas, {b] bodhisattvas of sudden realization who are necessarily trainees). — 
But, except in the time when they are practicing the knowledge of the emptiness 
of dharmas (dharma-Sinyatd-jiiadna j%& 22 €) or enjoying the fruits (48) of this 
knowledge (jfidna), they generate the belief in dharmas (dharma-graha i& #4). 
There is here no contradiction. 


As the Samdhinirmocana-sitra (T.16.0676.0707c18) Says: 


In the eighth stage and above, all of the defilements (klesas #4) are no 
longer active (31{7): there remains only the hindrance to what is to be 
known (jfieya-dvarana FAS) (#3139) as the support (@sraya Fr) [i.e., 
there remains only a belief in dharmas (dharma-graha) belonging to 
the manas: there remains only the belief in dharmas (= hindrance to 
what is to be known) of the seventh cognition which here is the support]. 


This hindrance to what is to be known (FF k#) is actual (Fi), 1.e., not a seed 
(bija *&) (i.e., this hindrance is not the seed of the belief in a self [a@tma-graha] of 
the sixth cognition). (Otherwise, the defilements (81) would exist also.) 


3. As far as the two vehicles (— 3) are concerned, the cogitation (manas #&) 


°05 «Editors: LVP translates “... et les Bodhisattvas des deux catégories ...”. 
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with which the belief in dharmas (dharma-graha {&%) is accompanied is said 
to be “non-defiled” (aklista 7<#). But as far as the bodhisattvas (#8) are con- 
cerned, cogitation is also said to be “defiled” (4£) because it forms an obstacle 
(Kk) to the knowledge (jfidna #7) that belongs to them. Cogitation is thus also 
called obscured-non-defined (nivrta-avydkrta # 7% #2), {5/8r.} whereas, in what 
concerns the two vehicles, etc., it is called non-obscured (anivrta #£7) because 
it does not form an obstacle to the knowledge that belongs to the two vehicles. 


4. Cogitation (manas) is non-defined (avyakrta) and, among the four kinds of 
the non-defined, it belongs to the category “arisen from retribution” (vipdkaja # 
ZA). Indeed, it so called because it constantly arises from the eighth cognition 
which is the “cognition that is retribution” (vipdka-vijfidna #243); it is not 
“fruit of retribution” (vipdka-phala 2A ®). [If it is called vipakaja, it is not 
that it arises from good-bad actions of retribution (kuSala-akuSala vipdadka- 
karman):] <274> The term vipdkaja, indeed, is comprehensive (#8) and includes 
all that is non-defined without falling into the other three classes of the non- 
defined: just as any condition (pratyaya #) that is not (included in the other 
[conditions], i.e., the conditions qua) cause (hetu), qua object (a4lambana) and 
qua the immediate antecedent (samanantara), is called condition qua dominance 
(adhipati-pratyaya 34 _#%).°% <275> 


506 AKB ii, F 288, 292. 


D.G. 
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Demonstration of the existence of cogitation (manas) 


[Question:] — How do we know that this cogitation (manas), 1.e., the seventh 
cognition, is a cognition itself existing separate from the first six cognitions, Le., 
visual cognition, etc.? 


[Answer:] — From the (definitive authority (72)) of the noble teachings (224%) 
and of proper reasoning (yukii). 


G.A. Arguments drawn from the noble teachings; #1437 

G.B. Solitary ignorance (Gveniki avidya); #1445 

G.C. Two conditions (pratyayas) of mental cognition (mano-vijndna); #1469 

G.D. The name manas; #1476 

G.E. Two attainments (samdpattis); #1480 

G.E Gods without ideation; #1484 

G.G. Ordinary worldling (prthagjana) and the belief in a self (@tma-graha), and 
absence of the belief in a self; #1492 


D.G.A. Arguments drawn from the noble teachings 


#1437 


#1439 


1. In many places in the sitras, the Bhagavat (¥# (17%) teaches that citta, manas 
and vijfidna (LS) have three different kinds of meaning: 

a. citta (t») due to accumulating and generating [cita St]; 

b. manas (%) due to “cogitating(-reckoning)” [manand =]; 

Cc. vijhdna (i) due to cognizing [vijfapti TF fill]. 
(These are the three different meanings.) 

La Vallée Poussin comments: 

See AKB u, F 176, where the etymologies which we have here are shown. 


Kuiyji: For the Little Vehicle, citta is the future mind; manas, the past mind; vijfiana 
the present mind. Moreover, no difference in nature: it is the same mind that takes 
the three names. 


Thus, although these three meanings extend to all eight cognitions (vijfidnas), 
nevertheless, by taking into account the essential (/##) (and manifest (#4)) char- 
acteristic of each of them: {5/8v.} 


a. the eighth is called citta (1) because the eighth (1.e., as actual [cognition]) 
accumulates (£2, cinoti) the seeds (bijas ) (of dharmas (%)) and [because the 
eighth] (i.e., as seed, that is, as seed-cognition [bija-vijfiana]) is generating (jE) 


#1440 


#1442 
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dharmas (#0878); 


b. the seventh is called manas (=) because, taking the store-cognition (Glaya- 
vijfidna), etc., for its object (4), it does not stop or is constantly (|H) (and asses- 
singly (#)) “cogitating(-reckoning)” (man ‘4. &) the object as a self (@tman #), 
etc.; 


c. the remaining first six are called vijfdna (#%) because their function is to 
cognize (vijfap J i!) their six specific objects (5%) in a coarse (#), changing 
(8) and discontinuous (fit) way. 

As the verse in Lankdvatara (A 48 {il) says” 


cittam Glaya-vijfidanam mano yan manyandatmakam | 
grhnati visayan yena vijidnam hi tad ucyate || 


(Citta means store-cognition (#&i#); manas means that which is of the 
nature of cogitating-reckoning (H=1#); 

Vijiana means that which seizes or cognizes (J ) the [characteristics 
(4H) of] objects (4%).) 


Moreover, the Great Vehicle (XE) sutras specify in many places that there 
is a seventh cognition. Thus, this cognition exists separately; for we have already 
extensively demonstrated that the Great Vehicle sitras are authoritative (4gama- 
pramanya 2 3UZ, see #0336). (We do not need to repeat that again.) <276> 


2. Elsewhere, a muktaka-sitra (#2 Aix’), accepted by the Little Vehicle, also 
specifies this seventh cognition. {5/9r.} 


La Vallée Poussin comments: 


Muktaka-sitra, Vyakhya ad AKB iii, F 13, Vibhadsa, 172, 3. — muktaka is here, in 
Chinese, translated by “liberation”? (f#Hh,). - When one translates [muktaka as] ling- 
luo #¥%& ’fraction-fallen’, it refers to an apocrypha or to a corrupt text. 


The [following] verse is found there: 


The defiled (klista #75) cogitation (manas #) always (HF) arises (4) 
and ceases (i) with the defilements (klegas 3); 
If it is freed (##Ah,) from the defilements, it will have neither past (7) 


S07 Lankavatara x, stanza 102, p. 278, T.16.0672.0626c22; T.16.0671.0567c14. 


508 Le., a sutra that is not part of the canonical scriptures [@gamas], as, for example, the 


Devata-sittra (T15.592). 
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nor future (‘) [defilements]. 


The sutra itself gives the commentary on this verse. — There is a defiled cogita- 
tion (klista-manas) (47573) which, since beginningless time, always arises and 
ceases together with the four defilements (klesas {8{{), namely, (1) afflicted view 
of a self (Gtma-drsti #& i), (2) afflicted self-love (Gtma-sneha 4%), (3) conceit 
regarding the self (atma-mdana #'|\®), (4) delusion regarding the self (@tma-moha 
4X j=). When these defilements have already been abandoned (£7) by the arising 
of the counteragent path (pratipaksa-marga #{%978) (1.e., the unhindered path 
[G@nantarya-marga #£ [4/78 |), then this cogitation (manas %%)—from this moment 
on (i.e., at the path of liberation [vimukti-mdrga f¥2fii78], the state of non-trainee 
[asaiksa])—attains liberation (##fh). At that time, the defilements associated 
with cogitation (manas %) will not only no longer exist in the present, but past 
(4) or future (Fk) defilements will also not exist, for past (#44) and future 
(323K) dharmas have no reality (or intrinsic nature) (#2 8 tt)” 


(Being weary of (J) and fearing (7) endless presentations (##3<),) we will not 
bother to indicate the analogous texts (or teachings (#{)) of all the schools (#5). 
{5/9v.} 


Solitary ignorance (dveniki avidya)°'° 


(Having already quoted the noble teachings (2244), we will show the correct 
reason (iF #2).) 


The Pratityasamutpdda-sitra teaches: 


The ignorance (avidya #£49) called Gveniki (solitary, 74+4£)—-subtle (fx 
Al) and always active ({447)—obscures reality (kt ®), [hinders it 
from being cognized]. 


Such ignorance would be absent if this seventh cognition, 1.e., cogitation (manas), 


°° All schools admit this satra, but they explain it differently: 


For the Sthaviras, it refers to the defiled sixth cognition (vijidna); the defilements 
(klesas) are simultaneous; there is one subtle mind which is the sixth because the 
latter is always present as mind arisen from sensation, etc. (vedandja-citta-Gdi). 


For the Mahasamghikas, the word “always” should not be taken literally, as when one 
says that someone never eats. 


For the Sarvastivadins, the four defilements are not simultaneous but successive. 
910 The author is following the commentaries of the Samgraha, Asvabhava, etc. — See #2668. 
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would not exist. 


a. Explanation of the stra. — Ordinary worldlings (prthagjanas #2) (in contrast 
to <277> the saints [aryas] for whom the pure path [andsrava-marga] is pre- 
sent)—<of all moral types), i.e., whether their mind is good, bad or non-de- 
fined—always generate the ignorance (avidyd #£54) called dveniki (4.4 soli- 
tary), which causes error (moha) as to (reality), i.e., “non-self” (nairdtmya) (# 
¥#), which obscures (#8) reality or true suchness (bhita-tathata &’&) and which 
forms an obstacle ({) to the noble eye of “understanding” (drya-prajnid-caksus 
BE SAR). | 


As the verse says (Samgraha, T.31.1594.0134a01): 


Although the mind (= knowledge) of reality (tattva-artha-citta = ana@srava- 
bhita-jriana ? ##/.») is about to manifest (254), there always is obstruc- 
tively (KK) present—accompanying any kind of mind ({847—J4y)— 
what is spoken of as solitary (aveniki 4<#£) ignorance (avidya #£4}). 


That is why the sitra says: 


Ordinary worldlings (#24) always live (jg) as in a long night (<7) 
—i.e., blinded (Fi) by ignorance (avidyda), their minds (-L») stupefied 
and intoxicated (| #%#)—and are never awakened (#22). 


To assume that, in the state of the ordinary worldling (prthagjana #4), the 
generation of this ignorance (avidya #£4) could even temporarily (#7) cease (4 
je) {5/10r.} is to contradict the sitra. It is contradictory to assume that igno- 
rance—which involves error regarding reality, 1.e., non-self (nairadtmya) (2K FE) 
[and which is the essence of the state of the ordinary worldling|—could both 
be active and not be active (4@7{7 477) in the ordinary worldling according to 
whether his mind is good or bad. And it is not reasonable that this ignorance 
has the six cognitions as its seat (or support) (4K), for it would follow that, on 
the one hand, it would be discontinuous (fajE7) (contradicting the sutra and the 
verse) [since these six cognitions are not constant] and, on the other hand, that 
the six cognitions would always be defiled (klista 42, accompanied by defile- 
ment), which 1s not true. 


As soon as the existence (4) of manas (45) [—always accompanied by soli- 
tary ignorance (dveniki avidyda) as long as the practitioner does not abandon 
the state of the ordinary worldling—_] is accepted, these difficulties disappear. 


#1454 
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b. Explanation of the term aveniki (4 3£).°!! 


Defiled cogitation (manas 4:7), as we have seen (#1273), is always associated 
with four defilements (klesas 2X) (1.e., [1] afflicted view of a self [@tma-drsti], 
[2] delusion regarding the self [Gtma-moha], [3] conceit regarding the self [atma- 
mana], [4] afflicted self-love [a@tma-sneha]). How can the ignorance (avidya 
4 H4) associated with cogitation [—and which is obviously the delusion regarding 
the self of this list—] be said to be “solitary” (453& Gveniki)? <278> 


1. According to one opinion, the afflicted view (drsti) [of a self] (4), conceit 
(mana) [regarding the self] (#%1=) and afflicted self-love (sneha) (4%) that 
accompany ignorance (avidyd) are not actual defilements or root defilements 
(mila-klesas #2 A814), [but are secondary defilements, i.e., subsidiary defile- 
ments (upaklesas)]. Thus, (why would there be a problem for) ignorance to be 
called solitary (4.4£ aveniki). 


La Vallée Poussin comments: 
What are the subsidiary defilements (upaklesas) referred to here? — Two opinions: 


a. It does not refer to the twenty subsidiary defilements (see #1315, twenty and 
twenty-two subsidiary defilements), but to the subsidiary defilements as explained by 
the Ksudraka-vastu (cited in AKB v, F 88), to the avastha-visesas (special modal- 
ities) of the root defilements (miula-klesas). 


b. By afflicted view of a self (Gtma-drsti), one should understand incorrect knowl- 
edge (asamyag-jiiana); by conceit regarding the self (@tma-mdana), [one should under- 
stand] pride (mada); by afflicted self-love (Gtma-sneha), [one should understand] 
restlessness (auddhatya). 


2. But according to Candrapala, this opinion contradicts both reason (##) and 
the teachings (#7). Indeed, these three are not among the “purely” (kevala ? #1!) 
subsidiary defilements (= upaklesas [aii] which are subsidiary defilements 
only°!) (which are twenty in number); these three are included among the six 
or ten defilements (klegas 4) (i.e., six or ten, according to whether one does 
not or does divide afflicted view [drsti], see #0282); scripture says expressly and 
many times that the defiled (4475) manas (Ff) is always associated with four 
defilements, [i.e., but not that it is associated with subsidiary defilements]. {5/10v.} 


‘I! See AKB vu, F 66 for the unique or unshared factors (@venika-dharmas) of the Bhagavat 
and various notes on the word a@venika. The dveniki avidya of the Vibhasa, AKB 1, F 167, 
Vv, F 31, 34. 


512 AKB vy, F 88. 
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However, among the four defilements, ignorance (avidyd #£4) is the ruler (=) 
(being cause-support). Although it 1s accompanied by three defilements, it is 
called solitary (Gveniki 7<3£), for delusion (moha) (or ignorance [avidyda]), since 
beginningless time (#£44/), always stupefies and deceives the mind (A ¥2k) 
without (the dominance of delusion (¢_E)) ever having been “properly exam- 


ined” (@#). 


Someone will say: But afflicted view (2), conceit and afflicted love (drsti-mana- 
sneha) are called “associated” (samprayukta *4f£) [with ignorance] [when the 
latter is the ruler (=): very good]. But, when they themselves are the ruler, 
should they not be called solitary (484 dvenika)? 


[Reply:] — Without a doubt, just like ignorance (#44). [If you assume that they 
are the ruler,] it is not wrong to also call them solitary (avenika). [But nowhere 
is a drsti (view) spoken of as being solitary (aveniki).] 


3. According to a third opinion, this ignorance (or delusion) (avidya = moha 
dee) is called dveniki (4524) because this cognition, i.e., cogitation (manas)— 
alone among the cognitions (vijidnas)—possesses it; just as the unique factors 
(avenika-dharmas) of the buddha (4 #£4#674) [are called in this way because they 
belong solely to the buddha]. 


Someone will say: — If that is so and if the esteeming of bad views (drsti- 
paramarsa) or some other kind of defilement (klesa) belongs exclusively to a 
certain cognition (vijfidna) (1.e., mental cognition [mano-vijidna]) and is absent 
in this cognition, 1.e., the seventh, should [this defilement] then be called soli- 
tary (avenika 4)? <279> 


[Reply:] — No. If one says of a dharma that it is solitary (@venika 4+), this is 
(not due to its absence but) only due to its solitary characteristic (or state (37)) 
and also due to its excellence (7*/#+). That is, the ignorance (avidyad 7) asso- 
ciated with the seventh, 1.e., cogitation (manas)—-since beginningless time (#% 
08), {5/11r.} always active (|447)—obstructs (fi) the knowledge of reality (bhiita- 
artha-jnadna 2.3% 77); such an eminent function (4A) is absent in the ignorance 
of the other cognitions (vijfidnas j#%). Of the ignorance which belongs exclusive- 
ly to this cognition, 1.e., the seventh cognition, we say that it is solitary (@veniki 


AA): 


[Question:] — But then will the other three defilements of the seventh also be 
called solitary (avenika *#)? 


[Answer:] — No, for only [this ignorance (avidyd #£44)] is the ruler (=), (and 
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it alone merits this name). Or else, if one wants the three other defilements to 
also merit the name “solitary” [by contrast with the same three defilements of 
the other cognitions], then it is ignorance (avidyda) alone that is called solitary 
(aveniki) in contrast with the delusion (moha #€) of the sixth cognition [and 
this in order to refute the doctrines of the Little Vehicle which confuse the 
solitary ignorance (Gveniki avidyd) of the seventh cognition with this delusion]. 


In fact, the solitary ignorance (Gveniki avidya 744644) is of two kinds: 


a. nitya-carini (\#47), (i.e., the solitary ignorance that is) constant, which be- 
longs to cogitation (manas) alone (and not to the other cognitions); 


b. kevala-carini (47), (i.e., the solitary ignorance which is) isolated, [that is 
to say, not associated with the root defilements (mila-klesas) but associated 
only with ten subsidiary defilements (upakleSas), 1.e., anger (krodha), etc.,] 
which is absent in cogitation, [for the ignorance of the cogitation 1s always ac- 
companied by the afflicted view of a self (@tma-drsti), etc.]. 


This is why YBh (1.301579.0622a11) says that there are two kinds of ignorance (#£4F 
avidya): 
a. if ignorance is accompanied by the root defilements (mila-klesas)—attach- 


ment (rdga &), etc., (of the sixth cognition)—it is called associated (HE) ig- 
norance (samprayukta-avidy4a); 


b. if ignorance is not accompanied by attachment, etc., (raga-ddi), it is called 
isolated (kevala-carini ¥{7) (ignorance). 


The “isolated” (kevala-cdrini %4j{7) ignorance (avidyda): 


1. When [this ignorance] is the ruler (=) (—strictly “isolated”, not associated 
with anger [krodha], etc.: it refers to the ignorance that involves an error about 
the truth, which arises from figurating [vikalpa], see #0062)—[this ignorance] 1s 
only abandoned by insight into the truths (darsana-heya FFT). {5/11v.} It is 
this kind [of ignorance] that is referred to in the Pratityasamutpdda-sitra: 


The noble (drya 22) trainees (Saiksa ) (i.e., saints who have practiced 
the path of insight [darsana-mdarga]) have already forever abandoned 
the solitary ignorance (dveniki avidya 7.44% 4) (i.e., the kevala-carini 
king) (and therefore do not bring forth new karma (#73#))5" 


2. When [this ignorance] is not the ruler (=E) (—being associated with anger 


13 Compare AKB v, F 12. 
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[krodha], etc., which is the ruler—), [this ignorance] is also of the category that 
is abandoned by cultivation (bhdvand-heya {£ Fr), for anger (74), etc., is aban- 
doned by insight and by cultivation (54 Fr BT). <280> 


The two vehicles [i.e., the Little Vehicle and the Great Vehicle,] accept the (soli- 
tary (Gveniki 7+4£)) ignorance (avidyda) that is isolated (7447). Only the Great Vehi- 


cle accepts the (solitary (Gveniki 4+4£)) ignorance that is constant (H{T) . 


D.G.c._ Two conditions (pratyayas) of mental cognition (mano-vijnhdna)"* 


#1469 


#1471 


#1472 


Moreover, the siitra says: 


With the eye (#&) and colors (£4) as condition (#%), the visual cognition 
arises ...; with manas (#) and the dharmas as condition, the mental 
cognition (mano-vijfidna =F) arises. 


What is this manas (%), i.e., the condition (pratyaya) of mental cognition, if not 
this seventh cognition? 


1. Indeed, the five cognitions necessarily have a sense-faculty (indriya), 1.e., 
the eye, etc., for their condition (pratyaya), that is, (a support (Fit fK),) a sense- 
faculty, [a] which is “condition qua dominance” (3_L) (adhipati-pratyaya) (and 
not “condition qua cause” [hetu-pratyaya], as is the seed [bija], #1474), [b] which 
is specific (4<4£) to each cognition (1.e., the eye for visual cognition [caksur- 
vijndna] ...; in contrast to the root-cognition [mila-vijidna] that is a general 
support), [c] which is simultaneous ({24) with the cognition (and not imme- 
diately preceding). 


(Reason (##) commands that) mental cognition (mano-vijfidna #3%)—being 
included in the first six cognitions—must have a support (GSraya FAK) of this 
type. [This mental cognition] will not have such a support if this seventh cog- 
nition, 1.e., cogitation (manas),°’ is absent. [Therefore the Sarvastivadins are 
wrong in defining the manas of the sitra as: “Of these six cognitions, the cogni- 
tion which has just passed away is the mental sense-faculty (manas)’’.°!®] {5/12r.} 


2. [The Sthaviras say that there is a (type of) matter (ripa) in the breast, 1e., 
a riipa-dravya, which is analogous to the eye, etc., which serves as sense-faculty 


14 Editors: LVP inserts here the section “The name of the manas’’, which occurs later in 
the original Chinese text, starting #1476. We have restored here the original sequence. 


‘15 The author follows the interpretation of Asvabhava (Samgraha); Vasubandhu differs. 
16 AKBi, F 31-32. 


#1473 


#1474 
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(indriya) to mental cognition (mano-vijidna).>'’| It cannot be said that mental 
cognition <282> has material (rapa €) dharmas for its support (@Sraya Fir tk), 
for manas (7) is not material (rapa f)°"8 [1.e., mental sense-faculty (manas) or 
sense-element of the mental sense-faculty (mano-dhdatu) is one of the seven mind- 
sense-elements (citta-dhatus)°'’|; for mental cognition (Hix), [if it were to have 
matter (riipa) for its support], would be without two kinds of figurating (vikalpas 
4} All), 1.e., recollecting (anusmarana 7) and examining (niripana™” Ft FE), 
[just like the first five cognitions].>?! 


3. [The Sautrantikas think, it is true, that the five cognitions do not have a sim- 
ultaneous (sahabhit) support ({2 8 Fir tk). It is a previous moment of the sense- 
faculty (indriya) that engenders the subsequent cognition. It is the same for mental 
cognition.] — In fact, the five cognitions have a simultaneous support (Ff tk), 
for, like the sprout (2) and its shadow (3%), they exist (or function) (pravartante) 
simultaneously ({25# i #2) with the five sense-faculties (#&); moreover, they must 
take the same object (visaya 3) as the five sense-faculties and must be simul- 
taneous ({8./¥) with them, like mind (citta :(.) and the mental factors (caittas 
LAT). 

We conclude. — The well-established mental cognition (isk ik), being one of 
the six well-established cognitions (f&A%7Vix), must—quite like any other of 
these six, i.e., visual cognition, etc.—have a specific (454£) support (distinct from 


‘17 For the hrdaya-vastu (1.e., the matter that 1s the fleshly heart [hrdaya-mamsa-ripa}, 
above, #1856 and Siddhi F 221) of the Tamraparniyas, AKB 1, F 32 and 1x, F 452. - 
Also C. Rhys-Davids, Bulletin of the School of Oriental Studies, 111, 2, p. 353. 

18 Editors: LVP renders: “... car le Ripa n’est pas Manas [... for matter is not the men- 
tal sense-faculty]. 

19 AKB i, F 31. 

520 AKB i, F 60. 

‘21 _Kuiji has various notes on the three kinds of figurating (vikalpas). 

See AKB i, F 60. — According to Vibhasda (T.27.1545.0219b08), there are three kinds of 
figurating (vikalpas): 

1. figurating in its intrinsic nature (svabhava-vikalpa 8 47 5!)); 

2. figurating consisting of examining (niripand-vikalpa JE 4 ¥!)); 

3.  figurating consisting of recollecting (anusmarana-vikalpa E247 5')). 
The first (which is initial inquiry and investigation [vitarka-vicadra]) belongs also to the 
first five cognitions. — The Great Vehicle differs ... . 
Kuiji, commentary on the Vimsatika (Weishi ershi lun shuji, 3/30r.-32v.; T.43.1834.0999a fol- 
lowing). 
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the eighth cognition), a support [a] which is a sense-sphere (Gyatana )x) bearing 
its name (mana-dyatana, and not a material sense-sphere [riipa-dyatana] as the 
Sthaviras would have it), [b] which is not included in the “condition qua imme- 
diate antecedent” (samanantara-pratyaya = «fil, like the mental sense-faculty 
[manas] that has already ceased [purva-niruddha] of the Sarvastivadins), [c] which 
is a “condition qua dominance” (343_E. Fir fk) (adhipati-pratyaya, and not the “condi- 
tion qua cause” [hetu-pratyaya], like the seed [bija]).*” — [This support (@sraya) 
is our seventh cognition.] <283> 


D.G.D. The name manas>3 


#1476 


#1477 


Moreover, the siitra says: cogitating(-reckoning) (f=) is called manas (manyata 
iti manas,~ cogitat ergo vocatur manas) [attributing to manas a present acti- 
vity]. What is this manas that cogitates(-reckoning), if not the seventh cogni- 
tion? (If this cognition would not exist, then neither would that [cogitating- 
calculating].) {5/12v.} 


1. [The Sarvastivadins say that the past mental sense-faculty (manas) is called 
“cogitating(-reckoning)” (manyamdna).] 


We say: — At the time when mental cognition (mano-vijfidna Bk) exists, i.e., 
at the present moment (Fi 4 Fi), the immediately antecedent mental sense- 
faculty (44 Fl) (manas) has already ceased (}) and no longer exists, for, (in 
the light of reason (##),) past (#4) and future (4¢2) [dharmas] do not exist (JE#). 


2. [The Sautrantikas accept that the past does not exist. ] 


22 Cogitation (manas) immediately engenders mental cognition (mano-vijndna); it is the 
near and main support (Gsraya). With regard to the eighth cognition, cogitation (manas) 
is the support of pollution and of purification (samkleSa-vyavadana-dSraya) and does not 
immediately engender; with regard to the five cognitions, cogitation (manas) is the sup- 
port of pollution and of purification (samklesa-vyavaddna-aSraya) but not the support- 
that-engenders. The simultaneous mental factors (caittas) are also the support of mental 
cognition: but they are not solely support, since they rely on mental cognition. 


Kuiji, Shuji (5B/27r.). 

3 Editors: Here is the section which in LVP’s Siddhi occurs at Siddhi F 280-281. 

°4 There 1s the phrase manuta iti manah (AKB ii, F 177). — But Lankavatara, x, 400, manasa 
manyate punah; 461: mano manyati vai sada 
The mental sense-faculty (manas) of the Sarvastivadins is defined in AKB 1, karika 17, F 31: 
“Of these six cognitions, the cognition which has just past away is the mental sense- 
faculty (manas)’. 


#1478 


470 D. Manas 


We say: — [If the mental sense-faculty (manas) is past for you, then] the activity 
of cogitating(-reckoning) (FA) is definitively missing (for if the mental sense- 
faculty does not exist, an activity of cogitating(-reckoning) [manand-kriya] can- 
not be attributed to it). 


The name manas (7) is thus not justified. 


3. [The Sautrantikas say: — The past mental sense-faculty (manas) does not 
exist, but] an activity is figuratively attributed (upacdra {Fah) to it. 


[We say]: — That is also not reasonable, for if this activity, (i.e., cogitating-reck- 
oning (/),) does not truly exist, what could be (the basis (4) for being able 
to) figuratively say that something is performing it? 


4. [The Sautrantikas and the Sarvastivadins say: — The past mental sense-fac- 
ulty (manas), when it was present, has performed this activity; therefore, al- 
though past, it can be called manas.]| 


We say: — (The previously existing (#74) [mental sense-faculty],) when it was 
present, (was cogitating-reckoning (2 )), and at that time, this alleged manas 
was Called vijfidna (#%) (i.e., mental cognition [mano-vijnana], visual cognition 
[caksur-vijndna], etc.). How can you maintain that—once past and without acti- 
vity—it should be called manas (®)? 


Thus, there is a seventh cognition, 1.e., manas (FRA), distinct from the six, 
which constantly (and assessingly) “cogitates(-reckons)” (manyate 1H i) 
and which, not figuratively but properly, is called manas (&). [Nevertheless, 
imitating <281> the example of a true and actual manas,] one can figuratively 
({E) give the name manas (#) to (this already ceased support (E:KK)), Le., the 


525 Editors: Kuiji (1.43.1830.0238c25) glosses cogitating-reckoning (153), which renders 
manana or manyana: “cogitating means pondering (#8 Efe), reckoning means reck- 
oning with (38 = 2), because it cogitates and reckons (#1), reckoning with the 
Glaya in terms of Self” (ES /\E Aw. 

As for being constant ({#) and assessing (#) (Kuiji, T.43.1830.0298b07): 

a. the store-cognition (Glaya-vijfidna), although constant, is not assessingly cogi- 
tating (68 /\StETE ° FEE BHD); 

b. the mental cognition (mano-vijndadna), although assessingly cogitating, is not 
constant (i waa EM FEE 1H); 

c. the first five cognitions are neither constant nor assessingly cogitating (iim 
(RAE TERE o FER Ei); 

d. the seventh cognition alone is both constantly and assessingly cogitating-reck- 


oning (2 Cmibs BB). 
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past mind [without saying which one it is among the six cognitions]. 
[Manas (7) has two meanings: 


a. that which “cogitates(-reckons)” (manyate =); 
b. that which supports (@sraya {fk 1b). 


Our cogitation (manas), (i.e., the seventh cognition,) is manas on both of these 
accounts; but every mind that has just ceased (#4) (although being non-exist- 
ent (Fh f£) in itself (#8), is only that which supports ({<1E) or) opens the path to 
the subsequent cognition; the subsequent cognition relies (#«1E) on it in order 
to arise (and exist) (£241). As support, it resembles then the cogitating-reckon- 


ing cogitation (manas) (i372). Thus, (the mind that has just ceased) can 


(solely) be called manas (#) (and is not called cognition (#)).] [This justifies 
the texts which the Sarvastivadins cite.**°] 


D.G.E. Two attainments (samapattis) 


#1480 Moreover, the s#tra distinguishes two kinds of attainment, 1.e., attainment of 


#1481 


non-ideation (Gsamjni-samapatti #£787E) and attainment of cessation (nirodha- 
samapatti jx). If “defiled cogitation” (klista-manas 4:7), which is not inter- 
rupted in the attainment of non-ideation and which is interrupted in the attain- 
ment of cessation, would not exist, we do not see how these two attainments 
would be distinguished. {5/13r.} 


Indeed, they both involve the cessation (nirodha i) of the six cognitions (i) 
and their mental factors (caittas ‘(»Fit); they themselves (#3) are not different in 
terms of making the (same number (#%),) i.e., twenty-two kinds, of mental fac- 
tors cease. (Little Vehicle: twenty-one).°”’ (If defiled cogitation (manas 4B) 
were absent,) then how could we distinguish between the two (attainments (7) 
in which one has cogitation and the other does not have cogitation)? 


The Sarvastivadins will say that [the two attainments] differ (1) in the prepar- 
atory practice (prayoga jIlI{T), (2) in the sphere (dhdtu 5) and stage (bhami #4) in 
which they are practiced, (3) with regard to (the support (f%)), i.e., the persons 


26 Editors: Shuji 5B/311.4: WAU ABH e BAR ce BBR ce — RIL BO 
1A 4G ° HAA AME KIL o HERES AE o BATH (Kit o BB ZETU ec MUHAR °c KH 

°*7 ~The Great Vehicle, in fact, counts eleven good permeating factors (kuSala-maha- 
bhimikas); the Samuccaya-Sastra eliminates the root of good “non-delusion” (amoha- 
kuSala-mila. (See “Seventy-five and one hundred dharmas”, Muséon, 1905: 178). 


#1482 


D.G.F. 


#1484 


#1486 


#1487 


472 D. Manas 


who practice them, [(4) the mode of acquisition (prapti), (5) the name, (6) the 
fact of being or not being accessible to non-Buddhists, (7) the fruit].°?* But 
this explanation is also worthless, for it fails to indicate the cause (AJ) of these 
differences (3£5!)) which lies in the presence or the absence of cogitation. (If 
cogitation does not exist, the cause of these differences will also not exist.) 


The separate existence of this cogitation (manas ™) is thus beyond any doubt 


Ce). 


Gods without ideation (asamjni-sattvas) 


Moreover, the siitra (X) teaches that, for the sentient beings without ideation 
(asamjni-sattvas #248 Als, or asamjnins),-” the mind (ts) and mental factors 
CF) are interrupted (#) during the duration of one lifetime (—#14). Thus 
these gods, ie., the sentient beings without ideation, would not be “defiled” (klista 
4) if this cognition, i.e., cogitation (manas), did not exist. 


Indeed, during this long period of time (42), the six cognitions (i.e., the evolv- 
ing cognitions [pravrtti-vijndnas #4%%]) are absent: the Gtma-graha (FHA), ie., 
the conceiving of a self or the belief in a self (4¥3#4,), would thus be absent if 
it were not for the fact of cogitation (manas ™&). — We do not see that there is 
any other place (Jz) where sentient beings bound by all the bondages (sakala- 
bandhana 5.##) would be freed from the belief in a self for an entire existence 
(—Hi4), {5/13v.} [that is, the sentient beings without ideation (asamjnins) must 
have a belief in a self because they <284> are ordinary worldlings (prthag- 
janas), like the other ordinary worldlings]. If they were freed from the belief 
in a self (Gtma-graha), the saints (aryas #2) would not have to consider this 
type of existence with (scolding and) weariness (#J/RX), no more than nirvana 
(288). 

1. The Sarvastivadins say that the gods without ideation have an awareness 
and conceiving of a self (atman) at the beginning and the end of their life.>*° 
(Thus, there is no error (&)). Therefore the [above] objection does not hold. 


We say that it does hold, since this kind of conceiving is absent in the interval 
(+H f4]) and during a very long time (Ff). (Thus, there is an error (%).) 


2. The Sarvastivadins say that the past (+) and future (2%) dharmas exist, that 
328 AKB u1, F 200. 


29 AKB ii, F 199. 
30 AKB ii, F 199. 


#1488 


#1489 


#1490 
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the gods without ideation are thus defiled by the past and future defilements 
(klesas) of which they have “possession” (prapti, above #0227). (Thus, there is no 
error.) 


We say that the past and future dharmas are not present (Zi), are not perma- 
nent (/) (like the unconditioned [asamskrta]). (Thus, there is an error). One 
cannot have “possession” (#) of them since that which (is to be possessed 
(Fit4)) does not exist. 


3. [The Mahasamghikas explain the defilement by the presence of certain 
formations dissociated from mind (viprayukta-samskaras), 1.¢., the proclivities 
(anuSayas), see #0318.] We have already demonstrated that the formations disso- 
ciated from mind (4544/®) do not exist. 


4. [The Sautrantikas say: “Among the gods without ideation, there is no actual 
belief in a self (G@tma-graha), but the seeds (bijas) of the belief in a self remain 
in the state of non-ideation, thus, this state involves a belief in a self’’.] We have 
already established (#0878) that no dharma, except the store-cognition (dlaya- 
vijfidna ¥xw%), can receive (perfuming (4¢#) or) seeds (bijas; vasand #2). 
[Thus, if you do not recognize the existence of the store-cognition, you cannot 
accept the existence of the seeds of the “belief in a self’.] 


We conclude that the state of the gods without ideation (#4784) is defiled (4 
75) by the fact of manas (FA) which, without interruption (4), generates the 
belief in a self (Gtma-graha #% #4). It is for this reason that the saints (dryas & 
#2) only (scold and) are weary of (##]/Ef) this state. 


D.G.G. Ordinary worldling (prthagjana) and the belief in a self (atma-graha), 


#1492 


#1495 


and absence of the belief in a self (atma-graha) 


Moreover, the sutra teaches that ordinary worldlings (prthagjana #2), when 
their mind (-L») 1s good (##), bad (#) or non-defined (#£3c), {5/14r.} always carry 
along (4) a belief in a self (G@tma-graha #4). This assumes the existence of 
cogitation (manas), (i.e., if this cognition did not exist, neither would that [belief 
in a self]). 


a. Although ordinary worldlings can have minds (-L») of these three kinds of 
nature (7) <285> (good, etc.) and can outwardly (4+) (ad extra)—by the fact of 
mental cognition (mano-vijfidna)—generate actions (3€) of a corresponding 
nature, nevertheless, by the fact of cogitation, they continuously (4) internally 
(Aj) generate a belief in a self (#44). And this belief in a self brings it about 
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that good actions—e.g., giving, etc. (dana-ddi jit), generated in the six cog- 
nitions—are not freed of the image[-part] (nimitta #4) [of oneself].>*! 


#1496 This is what YBh (7.30.1579.0580c10)°*? explains: 


The defiled (475) manas (F< Ff) is the support (nisraya, samnivesa (IE) 
of the cognitions (vijfidnas i) (of the sixth, of the first six). As long 
as it has not been destroyed (i), there is bondage to the cognizing of 
the image[-part] (nimitta-vijiapti-bandhana #4 J A\\A#): the cognizing 
(vijnapti), or seeing-part (darsana-bhdga) of the mind, remains bound— 
without obtaining liberation—to the nimitta (#9), 1.e., to the object or 
representation (nimitta, visaya-nimitta, image-part). When defiled manas 
(F288) is already destroyed, there is liberation (f#fit) (from the bondage 
to the image-part (#4 #)). 


#1498 Of what does this state of “bondage (to the image-part (#9##))” of the mind 
consist? 


In the inability to recognize (J) the true nature of the characteristics (or 
image) (#8) of the object (4%) which, in fact, has the same mode of existence as 
an illusion (<J3+) or a mirage, etc. (see the definition of the dependent [para- 
tantra), #2719). The mind as cognizing (vijfapti) (the mode of operation [akdra] 
of the mind, see #0526), in other words, as seeing-part (darsana-bhdga 47), is 
bound (Fit#J) by the mind as representation, image (nimitta), image-part (nimitta- 
bhdga *84+): bound, it does not obtain independence or mastery (svdatantrya, 
vasita 4). (This is called bondage to the image part (*8#%).) 


#1499 Itis in this sense that a verse states: {5/14v.} 


In this way, defiled (4275) cogitation (manas %&) is the support (Fir tk) of 
cognition (vijidna #); as long as this cogitation is not destroyed (jx), 
the bond (#/) of cognition can never be undone (fii). 


La Vallée Poussin comments: 


This verse (gathda) is cited by Asvabhava (T.31.1598.0384—0385) with insignificant 
variation, as Kuiji observes (Shuji 5B/38v.). He adds: “It is not known from where it 
is taken. Some say that the Mahadyanabhidharma-sitra, 51, has the same meaning 
with a slight difference in wording”. 


531 Asvabhava: “He who gives, thinks that he gives the gift”. That is the image (nimitta). 
932 And Vikhydpana, 17. 


#1501 


#1502 


#1504 
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b. Moreover, if one refuses to accept the constant existence of a belief in a 
self (Gtma-graha &#) belonging to cogitation (manas), one ought to consider 
<286> the good (kusala #) or non-obscured-non-defined (anivrta-avydkrta 
4 $5 fe Gc.) mind ({») as non-impure (andsrava>**). 


In fact: 


1. the defilements (klesas 4) that poison the six cognitions of a certain series 
( & 4848) (= of a certain person) cannot co-exist with a good (##), etc., mind of 
that very series; this good mind cannot be directed at (#) or bound (##) by past 
(4) or future (3&) defilements which (according to reason) do not exist. 


La Vallée Poussin comments: 


On the occasion of this problem, the Abhidharma-ko§Sa sets forth the Sarvastivadin 
doctrine of the existence of the past and of the future dharmas, AKB v, F 48. 


2. The good mind cannot be said to be impure (jg) because it is the object of 
the defilements of another ({ti%); a mind would also be very pure (fim) by 
the fact of another’s liberation (tH f#).>* 


3. (Moreover, it cannot be said that this good (#2) mind, etc., is impure (i#)) 
by the fact of the formations dissociated from mind (viprayuktas 779 /®), i.e., 
by the fact of distinct proclivities (anuSayas HR) which would form a con- 
stant series (#848), for it has already been well established (#0318) that such pro- 
clivities do not really (#) exist. {5/15r.} 


4. (It also cannot be said that the good (#) mind, etc., is impure (3s)) because 
it arises from impure seeds (bias ##). [Like us, the Sautrantikas deny that the 
good mind is impure by the fact of past defilements, by the fact of another's 
mind, by the fact of proclivities (anusayas) being considered as formations dis- 
sociated from mind. But they think that the good mind is impure because it 1s 
engendered by impure seeds. | 


There are no reasons ({4]) why the seeds of the good mind—{seeds that have 
been planted by a good action]|—become impure at a moment when no defile- 
ments occur. 


[Would anybody say that impure seeds occur together with seeds of the good 
mind and that, consequently, the good mind is impure?] There are impure seeds 


33 AKBi,F 6. 
334 Compare AKB i, F 7, 58-59; v, F 38. 
35° AKBy,F 4. 


#1506 


#1507 
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(i #2) in the mental series of the saints who are not yet arhats: will you say 
that the pure (£7) minds (noble path) of these saints are also impure? 


Although the mind (or action) of giving and other good minds (or actions) (Jif 
<f5¢) are “induced” (aksip, upani 5|) by a defilement (/8 1), nevertheless, the 
defilement does not occur simultaneously with these minds (or actions). The 
impure (7%) here is not a direct cause (IEA). The word “impure “(sasrava © if) 
should be understood as “with Gsrava (fluxes)”, (i.e., being simultaneous with 
impurity). <287> 


5. Moreover, the non-defined action (#£4¢5¢) 1s not induced by defilement 
(4818). How can it become impure? 


c. A dharma is impure (%) by the defilement (klesa) of an individual himself 
( &) (not by another’s defilement), by the defilement (81) as being active 
(samudacar) (not by the defilement as seed [bija]); by the defilement that is 
arising (4) and ceasing (jf) at the same time as [the dharma], and that, con- 
sequently, is in mutual causality (3443) with it (not by the past or future defile- 
ment). — {5/15v.} By the actual impure dharma, a seed (##) of an impure (i) 
dharma is brought forth (“perfumed” [#4]). Later, the good dharma, when it 
arises, will be impure.**° 


Since this is how it is with ordinary worldlings (prthagjanas 4), this is how 
it is also with trainees (Saiksas ): [their mind, even though good, is impure 
since their cogitation (manas) or seventh cognition is defiled by the belief in a 
self (atma-graha)]. 


The non-trainees (asaiksas #£) have impure (i) dharmas, although unaccom- 
panied by Gsravas (fluxes) (i): these are dharmas that proceed from former 
(4¢) impure seeds (im#i) and, for this reason, are impure (#@). (In terms of 


36 =~ Dharmas (good, etc.) are impure by the fact of cogitation (manas)—mutual cause of 
nourishment with each other—which arises and ceases with the active defilements 
(klesas) of an individual himself. 


The seventh cognition is the support for the pollution (samkleSa-aSraya) of the six 
cognitions (#1179); it nourishes (prapusndati ?) the six. But how do the six nourish the 
seventh? — “To nourish” is meant in two ways, to increase (zengzhang #4 4%, #1006) and 
not to damage. The sixth cognition performs actions, brings forth (abhinirvart) the eighth 
which is the support and object of the seventh, which will take place in a series. Thus 
it may be said that it nourishes the seventh. On the other hand, at the moment one 
performs impure actions, one is not increasing the seventh but one is not damaging it, 
therefore, one is nourishing it. 


#1508 


#1509 
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reason,) there is no contradiction, as is the case for the Little Vehicle. 


Conclusion. — Dharmas that are good (#), etc., may be impure (i) because 
there is a manas (HA}) that does not stop generating the belief in a self (atma- 
graha 7X). If cogitation (manas ™) were absent, the good dharmas would 
definitively not be impure. Therefore, a seventh cognition exists. 


There are numerous arguments (for the existence of this cognition). We have 
set forth six kinds according to the Mahdydna-samgraha (#&K3€). People of 
intelligence (#74) should trust (and study them). 


In truth, <288> the sutras (X§) say that there are six cognitions: but that is an 
inexact manner of speaking (or a concession) (PE#4## 4), or else, the texts in 
question speak of six by taking into account the six special (asddhdrana) fac- 
ulties (indriyas) (that act as support (Fit fk)). {5/16r.} In fact, there are eight kinds 
of cognition. | 


[The explanation of manas is finished.] <289> 


Master Xuanzang 


E. 


#1512 


#1515 
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(Ax COGNITIONS (VIJNANAS )°3" 


E.A. Names of the six cognitions (vijfidnas); #1520 

E.B. Nature (svabhdva) and mode of operation (akdra); #1531 

E.C. Ethical nature of the six cognitions; #1536 

E.D. Formations associated with mind (samprayuktas); #1562 

E.E. Conditions for the generation of the first five and the sixth cognitions; #2256 


We have (thus) explained the second “developing vijfidna” (parinaéma-vijnana 
He #4 ie). What is the definition, (i.e., characteristics (#4),) of the third (devel- 
oping vijidna)? 

The author replies to this question with the last three quarter-verses (pddas) of 
the eighth stanza (karika). [Vasubandhu’s| stanza 8b—d (Chin. 8) says: 


trtiyah sad-vidhasya y4 | 8b 
visayasyopalabdhih sa kusalakusaladvayd || 8cd 


SRE - BRANT - | 

T BUTE - SRB - ||8 

The third “developing (parindma) [vijfidna|” (fe) 1s the cognizing of 
the sixfold object; good, bad, neither. 


Or, according to Xuanzang: 


(Next,) the third (developing vijfidna, which is distinguished (#5']) into) 
six kinds; (its nature and mode of operation |#8) consists in the cog- 
nizing ( s) of the object (5%),>* good (##), bad (4%), neither ({836). 


The Treatise: 


After (discussing) the developing vijfidna (that cogitates (2 &),) called cogita- 
tion (manas), it is necessary to explain (the characteristics (#4) of) this kind of 
‘“(DEVELOPING) vijfidna” ((parindma-)vijiidna fe sx) that consists of “appercep- 
tion of the object” (TS 4). 


7s Karikas 8b—16. 


538 “It has perception (upalabdhi) as xing = and xiang #4 ...”; the expression xingxiang 
translates the word -dtmaka. See below, Siddhi F 291-292. 


E.A. 


#1520 


#1523 
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Names of the six cognitions (vijndnas)°*° 


This kind (of vijfidna Is generally DISTINGUISHED (#5!) INTO) SIX KINDS (#4 7\f#) 
since the vijfidna in question is differentiated according to: 


a. the six sense-faculties (indriya #8); 
b. the six objects (visaya 5%). 


a. Itis given the name of caksur-vijidana ... mano-vijidana, that is, “cognition of 
the eye [i.e., visual cognition] (HR) ... cognition of the mental sense-faculty 
(manas) [i.e., mental cognition (Bim)]”. 


The name (of each of these cognitions) is established according to the sense- 
faculty, for the sense-faculty here has five kinds of significance:*° 


1. cognition has the sense-faculty for its support (a@sraya: yi {); 


2. cognition is brought forth (vidha: fa #) by the condition of the sense- 
faculty; 


3, the seed (bija) of the cognition depends on (or is of the same order as) 
(shu }) the sense-faculty; 


4. cognition aids (zhu 84) the sense-faculty; 
5. cognition is similar (ru 4) to the sense-faculty. 


(See #2330.) 


Although the six cognitions (vijfidna-kdya #4) all (evolve (#%) by) relying ((<) 
on cogitation (manas %&),™ nevertheless, only the sixth mano-vijfidna <290> 
receives the name mano-vijnana (Aim, “cognition of the mental sense-faculty, 
1.e., cogitation (manas)” or “cognition based on cogitation (manas)” or “mental 
cognition’’), {5/16v.} for it is called after its special support (#3£4%), 1.e., the 
seventh [cognition] or cogitation (manas %&); in the same way, the five cogni- 
tions—although relying on manas (%)—are called after their special support, 
1.e., the eye,” etc. The characteristics are thus distinct and the expression mano- 


339 See AKB 1, F 96. 

40 -Kuyyji in Shuji (7.43.1830.0416a07). 

“1 As for their condition qua immediate antecedent (samanantara-pratyaya), see #1187. 

‘#2 In fact, the five and the eighth rely on cogitation (manas), so why say that cogitation 
is the special support of the sixth? — The seed (bija) of the sixth conforms to the seed of 
cogitation; when the seed of cogitation manifests, the sixth arises; just as the seed of 
the visual cognition (caksur-vijndna) relies on the seed of the faculty of the eye (caksur- 
indriya). On the contrary, the five and the eighth do not rely on the seed of cogitation. 


#1524 
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vijnana does not lend itself to confusion (£78 #74). 


Or else, we can say that mano-vijfidna (mental cognition) 1s so named because 
it relies on manas (7%; cogitation) alone, whereas the five rely, furthermore, on 
the material sense-faculties (ripindriya), 1.e., the eye, etc.” 


The six cognitions are, therefore, named in a specific way due to their support, 
and because of the relation of the ones with the others: cognition of the eye ... 
cognition based on cogitation (manas). 


The same cannot be said for the seventh and eighth ((»JEf 1) [which are given 
a name that corresponds to their nature: cogitation (manas) due to the activity 
of cogitation (manana); mind (citta) due to “accumulation” (see #1108, #0878). 
This is why the eighth—although relying on cogitation (manas)—is not called 
mano-vijndna; this is why the seventh—although relying on citta—is not called 
citta-vijnana. | 

b. Or else, the six cognitions are named after their object (#852): rupa-vijnana 
..., dharma-vijriana, “cognition of visible form, ... of dharmas’’. This is a desig- 
nation that corresponds to the meaning of the word vijfidna (cognition) because 
what is understood by cognition is the cognizing (upalabdhi) relative to each of 
the six objects:*“ 


1—5. The five, 1.e., cognition of visible form, ..., cognition of the tangible, each 
cognize, respectively, only visible forms (ripas), ..., tangibles (sprastavyas). 


6. The sixth, 1.e., the cognition of dharmas (dharma-vijidana), cognizes all the 
dharmas (visible forms, etc.); or else, it cognizes that which, specifically, is 
dharmas, namely, the sense-sphere of dharmas (dharma-dayatana).* This is why 
it is given the name of dharma-vijndana. 


Editors: See also footnote to #1474. 
“3 Editors: Kutji comments (T1830.0416b28): 


aRAR§ 7, JMRERS 7A RR. USS Nak, SFR, RAK, MERE. «| tK 
MEN | WM, fe (ik) B. AR. fH, Ara. 

“The five cognitions also depend on the physical faculties (note Han Jingging: * 
iK & #£ FH]. does not only depend on samanantara). The sixth, if samanantara, or if 
sahabhi-asraya, only depends of mano-indriya. Thus depending on manas & only’, 
therefore called mano-vijndana. The five, on the other hand, all depend on the manas 
and on riipa as @Sraya.” 


“4 Compare AKB 1, F 30, vijidnam prativijnaptih = visayam visayam praty upalabdhih. 
45 AKB i, F 46. 


#1526 


#1527 


#1528 


#1529 
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The names attributed to the six cognitions thus suit them uniquely, without there 
being any “overlapping”. <291> 


The designation of the six cognitions due to their object is valid when the state 
in which there is no “mastery of the five material sense-faculties” (Fi faith EB 
4£) is considered. When there is mastery (i.e., some say, from the first stage on- 
wards; others say, in the state of buddhahood>“*), the activity of the sense-facul- 
ties is interchangeable (#4#& 4 FA): the cognition brought forth (4%) by any 
one of the sense-faculties whatsoever can attain all the objects (A—W) 52). 
{5/17r.} From that time on, in order to avoid confusion (##48#: 4%), the cogni- 
tions should be designated according to the sense-faculty alone. 


The Sitralamkara™’ (7.31.1604.0605a) says that each of the tathdgata’s (five sense-) 
faculties is active (#4) with respect to the five objects (7.3%). 


If this text expresses itself in this way: “with regard to the five objects’, it is 
because it is concerned only with coarse and manifest objects (## 44), 1.e., objects 
of the same kind ([a]#83%) [as the considered material sense-faculties]. 


But the Buddhabhimi-siitra (116.680.722b09) (#3266), when dealing with the knowl- 
edge of accomplishing action (krtya-anusthdna-jridna px FRYE) (obtained by 
the “transmutation” of the five sense-faculties), says that this knowledge (jana) 
cognizes ({R}#) the eighty-four thousand different mental states (citta-carita 
47>) of sentient beings, generates three kinds (of action) of the [body of] 
emanation (nirmana) (=32({t), puts forward four kinds of answers (JJid; 1.e., 
direct answer [ekadmSa-vydkarana], etc.>°°). If the activity of this knowledge were 
not universal (#%), it would be incapable of doing that. 


Thus, the support (@sraya Ff) and object (alambana Fitz) of the six evolving 
cognitions (pravrtti-vijndnas 5%), coarse and manifest (#48), are well estab- 
lished (#5). This is why the stanza (karika) does not specify them. We have 


$46 Kuiji, Shuji 5B/50v. 

$47 Mahaydanasitralamkara ix, 41: paficendriyaparavrttau vibhutvam labhyate param | sarva- 
arthavrttau sarvesam .... . 
When the five sense-faculties are “transmuted” (#3180), all function with extreme mas- 
tery relative to the five objects ... . [S. Lévi: absolute mastery of all, regarding the func- 
tioning of all their senses ..., absolute mastery of all the five sense-faculties, regarding 
the activity of all the five senses ... .] 

48 Kuiji, Shuji 5B/53r. 

4 Compare AKB 1, F 47. 

550 AKB v, F 44. 
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had the opportunity to speak of their support (Ait (X) (#1111); we will, below 
(#1531, #1571), have the opportunity to speak of their object (Firm 52). 


E.B. 


#1531 


#1533 


#1534 
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Nature (svabhava) and mode of operation (akara) of the six cognitions 


(Next, (Vasubandhu) says that THE NATURE AND MODE OF OPERATION (144) of) 
the third “developing vijidna”’ (parindma-vijiadna) CONSISTS IN THE COGNIZING 
OF THE OBJECT (visaya-upalabdhyatmaka J ta 3449). <292> By expressing him- 
self in this way, the author indicates the “(intrinsic) nature” (svabhava BV) 
and the “mode of operation” (akdra {7%#8) of the six cognitions (vijfidnas), for 
the sixfold cognition has cognizing of the object ( / §) for its “nature”, {5/17v.} 
and it is by way of (yong FA) this very cognizing that it has its “mode of oper- 
ation” ({7 4H). [In other words, the activity (yong FA) of cognition, 1.e., the cog- 
nizing, is its mode of operation.] (See #1262.) At the same time, this justifies 
the (distinct (%!])) name of vijfidna (cognition) given to [each of] these six (as 
opposed to the seventh and the eighth): they are called vijidna (cognition) 
because they “cognize” (liaobie J 5); paricchid, vijna) the object (43%). 


As the siitra says: 


What 1s visual cognition (caksur-vijndna)? — It is that which, by relying 
on the eye-faculty, cognizes (JS §!)) visible form (riipa f4) ... . 


What is mental cognition (mano-vijfidna 7%)? — It is that which, by rely- 
ing on the mental sense-faculty (mana-indriya tR), cognizes dharmas 


CY allaaiz). 


This sutra indicates only the special support (Gsraya 7*F£FATK) before the trans- 
mutation of the support HFK (iz, it indicates only that which is cognized (Ft 7) 
by the seeing-part (darsana-bhdaga §,4}). For the explanation of the other sup- 
ports and of the other objects of cognizing (1.e., the awareness-part [svasamvitti- 
bhdga| is directed towards the seeing-part, etc.), see above, #0536. 


Esc, 


#1536 


#1537 


#1540 


#1541 


#1544 


485 


Ethical nature of the six cognitions (vijndnas) 


(What is the ethical nature (‘) of these six evolving cognitions (pravrtti-vijndnas 
fa R)?) 
The stanza (kdarikd) says that cognizing (upalabdhi) which constitutes the six cog- 
nitions is: 

1. GOOD (kusala #*); 

2. BAD (akusala 7\#); 

3. NEITHER (advayd {JE). 


1. What is called NEITHER (advaya {23E, anubhayda) is the cognizing which is 
neither good nor bad, which is non-defined (avyakrta #£ ic). 


2. What is called GooD (kusala =) ([whether being] pure [andsrava] or impure 
[sasrava]) is that which is “beneficial” (anugraha, shunyi || #z) in this world 
(te tt) and in the other [world] ((t#t#) (= for this life and afterwards). {5/18r.} 
The fruit of the “good”, namely, human or divine pleasure (A K24®), is benefi- 
cial (lm) for the present life but not for the future life. [(This fruit) is non- 
defined; it causes (or can cause) decline-disaster, shuaisun 3#48, in the future 
life.] The fruit of the “good” is, thus, not qualified as “good”’. 


3. What is called BAD (akuSala 4+) is that which is “disadvantageous” (weisun 
# #1) 1n this world and in the other [world]. <293> The fruit of the “bad’’, namely, 
the suffering of the bad destinies (durgati, apdya) (ii 2), is disadvanta- 
geous for the present life, but not for the future life; it is, thus, not qualified as 
“bad”. 


4. What is called “non-defined” (avydkrta #£%c) 1s that which cannot be defined 
(ac 5!) as good (#), bad (4%), beneficial (4), disadvantageous (48). 


The six (evolving) cognitions (vijidnas #43), [a] when they are associated with 
the eleven good mental factors (caittas) (i.e., faith [Sraddha {3], etc.), they are in- 
cluded in the “good’’; [b] when they are associated with the ten mental factors—of 
which non-modesty (Ghrikya #£1#|; see #2068) is the first—they are included in the 
‘bad’; [c] when they are dissociated from both, they are included in the “non-de- 
fined’’.°>! 


[At a given moment, can the six cognitions (vijfidnas 7\i%) be of three natures 
(i.e., good, bad, non-defined =#)?] 


1 Kui, Shuji 5B/59. 


#1545 


#1546 


#1548 


#1550 
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a. According to one opinion, that would be impossible: {5/18v.} 


(1) for there would be a contradiction (4.44%) in the case when the six cogni- 
tions are together directed at an external object, since they would be endowed 
with three natures;*” for when the six cognitions being directed, at the same 
time, at the external, the three natures would be in contradiction; 


(2) for the five [cognitions] are led (225 ]|, see #1187) by mental cognition (mano- 
vijndna Fx), arise (simultaneously) with it and have the same object ({84 [a] 42) 
as it, and would, consequently, be good or defiled in accordance with mental cog- 
nition: to accept that the five can, simultaneously, be of different natures (=? 
{8{T7) would be to accept that mental cognition (am) is of three natures at the 
same time (#4 =), which would contradict (proper reasoning) (@1E##). Thus, 
at one given moment, the six cognitions cannot be of three natures. 


It is true that—according to YBh (Fifi 1301579.580c) and Vikhydpana (7.31.1602.0480c, 
0566c)—‘‘the store-cognition (Glaya-vijndna isa) of a single time period (— FF) 
occurs with the three natures (i.e., good, etc.) being associated (#4 /#) with the 
evolving cognitions (pravrtti-vijndnas %§ i)’, but these texts must <294> be under- 
stood as (referring to) many moments (4) of the store-cognition. Just as when 
YBh (1.30.1579.0291b, 0609a) says: “One mind has not only one arising and ceasing 
(— LJE—4A jax)”. [This refers to many homogeneous moments constituting— 
what could be called—one mind.] (Thus there is no conflict here). 


b. According to another opinion, (the six) cognitions of the three natures [i.e., 
good, etc.] can co-exist (='t 418), <#1549> for the five cognitions, (such as that 
of visual cognition)—whether “automatic” (4) or “in a series” (fit) (See #1187), 
and of different natures (#2325)—can, at the same time, arise as numerous or less 
numerous. 


Although the five cognitions definitively arise together with mental cognition 
(mano-vijfidna), nevertheless, it does not follow that then they would (neces- 


$2 The text has: [a] 7+ F4# (functioning together with regard to the external) 4 #474 (mutual 
contradiction) = “the simultaneous external activity involves a contradiction”’. 
Kuiji, Shuji 5B/59v.8: HEN ERE (these six evolving cognitions [pravrtti-vijfdnas] [Fl 
NE (being together directed at the external object) = t+ = (the three natures) 4.744 
42 4% (mutual contradiction). 


These masters think that as soon as the five cognitions (vijfdnas) have arisen (that is 
to say: as soon as one of the five cognitions has arisen), a mental cognition (mano- 
vijfidna) arises. (See #1187.) Thus, the five cognitions do not arise together. Thus, the 
three natures of the five cognitions are not simultaneous. 
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sarily) have to be of the same nature, i.e., good, etc., as the mental cognition. 
{5/19r.} The above objection, i.e., “that mental cognition would be, at the same 
time, of several natures’, is directed against the doctrine that affirms the identity 
in nature for simultaneous cognitions, (and is irrelevant here (##78)). 


#1552 This is why YBh (1.30.1579.0605c) expresses itself as follows: 


Due to sound as cause, the practitioner emerges from the concentration: 
thus, there arises another cognition (vijfidna), 1.e., auditory, which is sim- 
ultaneous with mental cognition (mano-vijfidna) CE #{BR#4) associated 
with the concentration (#27¢ tH). It is not this mental cognition (alone) 
which, by itself, grasps the sound (fEAY Jt). If an auditory cognition 
would not occur in the course of the concentration, the practitioner 
would not emerge from the concentration ({4%€) due to the sound. It is 
not at the moment when the sound is perceived (Hx4#\Ky) that the prac- 
titioner emerges from the concentration, but if, after the sound has been 
perceived (4452), curiosity or desire-aspiring (abhildsa #4, see #0633, 
#1301) occurs, then the practitioner emerges from the concentration. 


La Vallée Poussin comments: 


Vibhdsa (T.27.1545.0929b29). — “I remember, said Mahamaudgalyayana [in the Vinaya], 
that, while being in the attainment of nothingness (Gkimcanya), I heard the elephants 
trumpeting at the [river] bank of the Mandakin1”’. 


Was Maudgalyayana in an attainment when he heard it, or had he emerged from an 
attainment? — The Vibhdsda answers: “He was not in an attainment; the hearing 
disappears in the first meditation (dhyana) ..., all the more so above it ...”’. [This 
story is discussed in the Vinaya where the Bhagavat explains the true mind of 
Maudgalyayana. | 


For the Great Vehicle, he heard before emerging from the attainment. If not so, 
why would he emerge from the attainment? — But can the mind of nothingness 
(Gkimcanya) take the sound—being of the realm of desire (kama-dhdadtu)—for its 
object? ... 


This example is discussed in Kuijiis commentary on Vasumitra’s Treatise on the Sects, 
chapter Mahasamghikas, discussion of the problem “whether one can speak in the 
state of attainment”. <295> 


#1553 The auditory cognition (Srotra-vijnana Fak) which, in the course of concentra- 
tion (4£5£), “automatically” (247) hears the sound (f=), cannot be good, for— 


#1554 


#1556 


#1557 


#1558 
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as long as the “transmutation (of the support)” (GSraya-paravrtti #8 (Kk) has not 
taken place—any “automatic” (24) (dropping into) mind (§%.L), #1743) is neces- 
sarily non-defined (#£ id, #1193). 


This argument demonstrates that mental cognition (mano-vijiidna Fk) asso- 
ciated with the five cognitions is not necessarily {5/19v.} of the same nature 
(good, etc.) as the five. [In the course of the concentration, mental cognition 1s 
good; auditory cognition is non-defined. One can conclude that, in the state of 
non-concentration (viksipta-avastha), the same disharmony can occur. ] 


The texts merely say that mental cognition, being simultaneous with the five 
[cognitions] (71/8), is directed (%) at the same object as the five. They do not 
say that it is of the same nature as the five. 


Although the Samuccaya-vyakhya (#22, T.31.1606.0726a) affirms that the five cog- 
nitions are absent in the state of concentration (<5 | fiz), nevertheless, this state- 
ment is directed at the majority of cases (447). [The cognitions (vijfidnas) are 
five: only auditory cognition occurs in the course of the concentration. The people 
who enter into concentration are numerous: only the arhats of the “unshakeable”’ 
class? can generate auditory cognition in the course of the concentration. ] 


[But, one will say, the five are led by mental cognition; mental cognition draws 
them. If the five are of three natures (i.e., good, etc.), mental cognition which 
draws them should then also be, at the same time, of three natures. | 


[In the state of distraction, the five—whether they exist in a moment, as Nanda 
would have it, or whether they form a series, as Dharmapala (#1187, #1215) would 
have it—can be of three natures (1.e., good, etc.).] If mental cognition (mano- 
vijndna ™&), occurring simultaneously with the three natures (=/# {A#4), pays 
special attention (fmy=) to the object of one of the five cognitions, it would be 
of the same nature as this cognition. If it does not pay special attention (4% ffm 
{+ )—[that is to say, if, overall, it is directed at all the objects or sense-spheres 
(ayatanas), i.e., visible forms (ripas), etc.]|—it will be non-defined.°** [The non- 
defined nature is neither in contradiction with the good nor with the bad: non- 
defined mental cognition can be associated with the good or bad cognition of the 
eye.| <296> 


Thus, the six (evolving) cognitions can, at the same time, present (all of these) 
three natures (= 4B). 


3) AKB vi, F 259. 
34 Kuiji, Shuji 5B/68r. — See #1638. 
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#1559 They are exclusively good after the “transmutation” when, in this way, “mastery” 
is obtained (44 4 4£ fiz), for the rapa and the mind (citta) of the buddha ((# 1») 
are included in the truth of the path (mdrga-satya #47), are integrated into the 
(noble) path; for the buddha has (forever) eliminated (7k #R) any seed of pro- 
liferation (prapafica-bija EX2#*£). 


E.D. 


#1562 


#1563 


#1566 
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Formations associated with mind (samprayuktas)» 


With which (or how) many mental factors (caittas \L»fit) are the six cognitions 
(vijfidnas) associated (78 z)? 


[Vasubandhu’s] stanza 9 says: 


sarvatragair viniyataih kuSalai§ caitasair asau | 
samprayuktda tatha klegair upaklesais tri-vedana || 9 


Ho APT ° SSA - | 
BIE - HHS - |l9 


The cognizing constituting the six cognitions (vijfidnas) is associated 
with the universal caitasas (or mental factors), the special ones, the 
good ones, with the defilements (klesas) and subsidiary defilements (upa- 
klegas), and is capable of three sensations (vedands). 


According to Xuanzang: 


These [six cognitions] are associated with (#4/®@) the mental factors 
(caittas :{)Fft), i.e., the universal ones (#77), the special ones (5!|4%), the 
good ones (##), with the defilements (klesas (8) and subsidiary defile- 
ments (upaklesas §8tH 1%), with the undetermined ones (aniyata F'€), 
(all) with three sensations (vedands *). {5/20r.} 


The Treatise: 


Considering all possibilities, THESE (Jit) six evolving cognitions (pravrtti-vijfdnas) 
ARE, (in general,) ASSOCIATED WITH (8) THE MENTAL FACTORS (Fit) of the six 
categories (7\/iZ), 1.e., the universal mental factors, etc. 


DA. Mental factors (caittas) in general; #1569 
DB. Three sensations (vedanads); #1584 
D.C. Universal and special mental factors; #1641 
D.D. Good mental factors; #1766 
D.E. Defilements (kleSas); #1906 
DE Subsidiary defilements (upakleSas); #2045 
D.G. Undetermined mental factors (niyatas); #2156 
DH. Relationship of the mind (citta) and the mental factors (caittas); #2243 


“8 Karikas 9-14. 
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E.D.A. Mental factors (caittas) in general 


#1569 (The MENTAL FACTORS (caitta :(»fit)) are called thus because they (always) arise 


#1571 


(#2) by relying on citta (mind), are associated (#4) with the mind (Ly), are 
connected with (or belong to) (82), pratibaddha) the mind. This is just as when 
we give the name dtmiya (“mine”) ($f) to that which depends on (or belongs 
to) (/8§) the dtman (“me”). 


Mind (citta |) seizes (grah FX) only the “general” characteristic (zongxiang #8 
#H) of the object (@lambana Fi). 


Mental factors (caittas (fit) also seize (HX) the “particular” characteristic (bie- 
xiang ¥'|*4) of the object. 


The mental factors collaborate (85%) with the mind (.(»3+) and (accomplish its 
purpose, and) thus receive the name of mental factors; this is just as when the 
master (painter) (AM) draws the outline (/F#%) and the pupils (#4) fill in the 
colors (JB). <297> 


La Vallée Poussin comments: 


It really seems that zongxiang #€*9 should be universal characteristic (samasta- 
laksana), see AKB iii, F 108; vi, F 162; but xiang #4 = nimitta, see #1662. 


On the mind (citta = vijfidna) and the mental factors (caittas), see AKB 11, F 177; 
Madhyamaka-vrtti, pp. 65, 74 (Stcherbatski, Nirvana, p. 148). — Nyayabindu (Biblio- 
theca Indica), p. 14: cittam arthamdatragrahi caittd viSesdvasthaégrahinah sukha- 
dayah. {The mental factors are defined as sukha-addayah in Anandagiri, Brahma- 
sutra, 11, 2, 21.] 


Cognition (vijfidna) seizes the general object; each mental factor (caitta) seizes 
what the cognition seizes, plus the particular characteristic of which the percep- 
tion 1s unique to [the mental factor]. 


#1572. This is why YBh (7.30.1579.0291b) says: 


Cognition (vijfiana) cognizes (vijdnati JS %!)) the general characteristic 
(#848) of the thing (vastu 3). 

Mental application (manaskara {F%&) cognizes (J )°*** this characteristic 
and the characteristics not yet cognized (Fit 7 J #8) by cognition (vijndna) 
(or citta-king), i.e., the particular characteristics (#!)#4) that can be seized 
(grah FR EX) only by mental factors (caittas). 


6 Kuiji, Shuji 5B/73 has liao J and liaobie J §l| indiscriminately. — See #1531. 


#1573 


#1574 
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Contact (sparSa fj) cognizes (#é J) the agreeable (manojnia 4] ®), etc., 
characteristics of the object. 

Sensation (vedand *%) (cognizes #é S) the comforting (a@hlddaka; pari- 
grahaka, anugrahaka ?, 4%), etc., characteristics. {5/20v.} 

Ideation (samjnda) (cognizes &é s) the characteristics that are the cause 
of speech (yanshuo yin 3 will, see #0617). 

Volition (cetand Fi) (cognizes #€ ¢) the characteristics that are the 
cause of what is correct (samyag-hetu iE [K)), the cause of what is false 
(mithya-hetu), the cause for what is neither correct nor false (ubhaya- 
viruddha) [which are causes of action (kKarma-hetu)].°>’ 


This is why mental application, contact, etc., are given the name of 
mental-factors-dharmas (caitta-dharmas ‘() itt). 


[See #0581-0627, #1641-1665.] This shows that the mental factors are also directed 
(#) at general characteristics (#444). 


Elsewhere (Madhyanta-vibhaga), it 1s said: 
Predilection (chanda x) also cognizes (Ji #E S) the characteristic of the 
“considered” (abhipreta) thing ("J 4#33). 
Resolve (adhimoksa [#§f#.) (also cognizes) the characteristic of the deter- 
mined (niScita) thing (RE 3+). 
Memory (smrti <) (also cognizes) the characteristic of the experienced 
thing (5 234). 
Concentration (samadhi %€) and understanding (prajiia ®) (also cog- 
nize) the characteristics that are qualities, faults (4), ete. 


[See #0633, #0745, #1672. | 


Due to these ten dharmas (1.e., five universal mental factors and five special 
mental factors), there are—relative to the object—eleven good mental factors, 
thirty-two defiled mental factors and four undetermined mental factors gene- 
rated. 


All these mental factors dharmas (caitta-dharmas) seize (both) (##8X) the parti- 
cular (vigesa) characteristics ('|#8) of the object (Glambana fi) [as well as the 
general characteristics]. <298> 


°57_ We should understand: “the characteristics that are causes of good actions ...”. 
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E.D.A.1. Six categories of mental factors (caittas) 


#1576 


#1577 


#1578 


#1579 


Although all mental factors (caittas :(»Fit) are—in terms of name and in terms 
of meaning (4 #)—equally mental factors, nevertheless, they are differenti- 
ated into six kinds of categories (sad avasthd-prakdra-viSesah 7\(\ ff #8= Fl). 
That is to say: 

1. five UNIVERSAL (##/7) [mental factors]; 
five SPECIAL [mental factors] (in terms of having specific objects) (5!/); 
eleven GOOD (#) [mental factors]; 
SiX DEFILEMENTS (klesas 84); (5/21r.} 
twenty SUBSIDIARY DEFILEMENTS (upaklesas IE tA1%); 
6. four UNDETERMINED (4%) [mental factors]. 


wn BW ON 


(Thus altogether (4) there are fifty-one (#-+—) mental factors in six catego- 
ries (fiZ)). 


1. [Universal (sarvatraga) mental factors,] for they definitively occur with every 
mind (citta —¥Y)..»). 


2. [Special (pratiniyata-visaya) mental factors,], for they arise when being (spe- 
cifically) directed (4!) at specific objects (Fl 5%).5* 


3. [Good (kusala) mental factors,] for they arise only with a good mind (= 
ita) .559 

4. [Defilements (kleSas),] for they, by their nature, are included in the root 
defilements (mila-klesas tA HANS). 


5. [Subsidiary defilements (upaklesas),| for they, by their nature, are (only) 
modes of defilements (klefa-avastha) or an outflow of the defilements (klesa- 
nisyanda int). | 


6. [Undetermined (aniyata “.7) mental factors,] for they can occur with a mind 


88 According to AKB ii, F 153, the universal and the special [mental factors] are, indis- 
criminately, generally permeating (mahda-bhiamika), 1.e., universal, [mental factors]. — 
[I repeat that—in my edition of AKB, despite my long note at ii, F 154—it should 
read adhimoksa (resolve) and not adhimukti (resolution). | 

559 Ten good [mental factors], according to AKB ii. 25: — Our school adds the third root of 
good (kusala-mila), namely, non-delusion (amoha). 
According to the Sautrantikas, faith (sraddha) and vigor (virya) can be good, bad, non- 
defined. This is also the theory of Harivarman. This is why our author says: “for they 
arise only with a good mind (citta)”’. 
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that is good (##), defiled (2), etc.°© 


#15830 YBh (1.30.1579.0291a) reduces the six categories to five because the defilements 
(klesas) and subsidiary defilements (upaklesas) are equally “defiled” (klista 4) 
dharmas. Further, it explains the difference of its five categories according to 
four “alls” (sarva —¥]): 

occurring in all natures [i.e., good, etc.] of mind (—Jt#); 

occurring in all stages (bhimis) (— #4); 

occurring at all times (—i] F#); 


ao fF S 


occurring all together (— {B). 
(Among these five [categories]:) 
1. The universal (#77) [mental factors] have [all] four “alls” (sarva —¥)): 
[a. they are associated with a good, bad, non-defined mind; 
b. they exist in all stages (i.e., stage with investigation [bhumi savicara}, 
etc.; the nine stages [bhimis]: realm of desire [kama-dhdatu], etc.); 


c. they exist at all times (when there is mind; since beginningless times; 
<299> directed at every object); 


d. when one is present, the others are present]. 
2. The special (4%) [mental factors] have only the first two [“alls’]. 


3. The good (#) [mental factors] {5/21v.} have only one [“‘alls’], (1.e., they occur 
in all stages). | | 

4. The defiled (2) [mental factors] have none (of the four) [“alls”].> 

5. The undetermined (4.%) [mental factors] have only one [“alls”] (that is, 
the first): they occur (in all natures (—4)"€)), i.e., with good minds, etc. 


#1581 (This is how the five kinds of categories [of mental factors] are differentiated). 


E.D.B. Three sensations (vedands) 


B.l. Five sensations (vedands); #1597 
B.2. Simultaneity of the sensations; #1637 


560 According to one explanation: “good, defiled, non-defined’’. According to another expla- 
nation, the word “etc.” designates the two preceding categories. 

61 This definition is referring to the majority of cases (badhulika): it accounts only for the 
generality of the cases, for ignorance (avidyd) occurs in all realms (dhatus). 


#1584 


#1587 


#1588 
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1. (These) six evolving cognitions (pravrtti-vijidnas #43%%)—being “with fig- 
urating (vikalpa)” (“‘interrupted” fii) and not determined (7, i.e., the aspects 
of pleasure, displeasure, neutral sensation all occur there}—can (ALL (')) BE AS- 
SOCIATED (#8 /) WITH THREE SENSATIONS (vedands =*%) because [these vijfidnas] 
experience (anubhava 4): 


a. the favorable (IK) characteristic of the object; 
b. the pernicious (%) characteristic of the object; 
c. the neither favorable nor pernicious (3£—) characteristic of the object. 


a. The experience (anubhava 98) of the favorable characteristic of the object 
(anukila-visaya-laksana X38), i.e., delighting and comforting (4th) body 
and mind, is called sukhd vedand (2%), i.e., beneficial, agreeable sensation. 


b. The experience of the unfavorable characteristic of the object (44348), 
1.e., pernicious (44%) to body and mind, is called duhkhd vedanda (Z), 1.e., 
unbeneficial, disagreeable sensation. 


c. The experience of the neutral characteristic (of the object) (#245344), ie., 
not generating either discomfort or comfort (JEFF tt), is called aduhkha- 
asukhda vedand, 1.e., neither unbeneficial nor beneficial sensation or neither 
disagreeable nor agreeable sensation (74.74 442). 


2. Each of these three sensations (vedands) is of two kinds: 

a. associated with the five cognitions (pafica-vijndna-kaya-samprayukta Fix 
4H HE), it is said to be “bodily” (kayiki 4) because it relies [not only on the 
mind but also] on that part of the body which is its specific support; 


b. associated with mental cognition (mano-vijfidna) (Rat Fe), it is said to be 
“mental” (caitasiki (5%) {5/22r.} because it relies only on the mind. <300> 


3. Moreover, all three can be [a] “impure” (sdsrava 4 jf) or [b] “pure” (andsrava 
dt tes), for sensation of displeasure (duhkha) (72) can also arise due to pure 
dharmas°” 


4. (Or else,) each of the three (can be divided into three): 


52 Kuiji, Shuji 5B/80r.—v. 
Two opinions. According to the first: “The faculty of displeasure (duhkha-indriya) and 
the faculty of dissatisfaction (daurmanasya-indriya) can bring forth the pure; that which 
is brought forth by the pure can be pure; sensation (vedand@) is broad, faculty (indriya) 
is narrow. This is why the sastra says that the sensation of displeasure (duhkhd vedana) 
can be pure.” 7 | 
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[a] to be abandoned by insight (darSana-heya &FR ET), [b] to be abandoned by 
cultivation (bhadvana-heya {ZF Ef), [c] not to be abandoned (aheya 3E FRET); 


(moreover:) 


[a] pertaining to the trainee (saiksa ), [b] pertaining to the non-trainee (aSaiksa 
i £2), [c] pertaining to neither the trainee nor the non-trainee (naiva-Saiksa-na- 
asaiksa). 

#1590 5. Or else, [the three sensations] can be (divided into four kinds): [a] good (##), 
[b] bad (42), [c] obscured-non-defined (4 % #£#¢), [d] non-obscured-non- 
defined (#€ 78 ff ac). 


#15922 According to one opinion, (each of) the three sensations can show these four 
natures. [The most difficult point is to establish that the faculty of displeasure 
(duhkha-indrtya) (= sensation of displeasure [duhkhd vedana]**) can be obscured- 
non-defined. | 


[i] Spontaneous ({£%#) (= natural or innate, sahaja {AiE, #0062) attachment (raga 
_ #) and spontaneous delusion (moha #~) when associated with the five cogni- 
tions (vijndnas), [excluding hatred (dvesa) which is always bad,] and [11] spon- 
taneous defilement (klesa) ({-38\) (associated with mental cognition [mano- 
vijndna]) in the destinies of exclusive suffering (#175 #): all that, since not 
bringing forth action (#3), is non-defined; <#1593> all that can be associated 
with the faculty of displeasure (duhkha-indriya #8) [not with the faculty of 
dissatisfaction (daurmanasya-indriya) which is never non-defined]. 


#1594 Y Bh (1.30.1579.0627c) says: 


All the defilements (klesas)—when they are spontaneous ({£%#) (= aban- 
doned by the path of cultivation [bhdvanad-marga-heya]|)—occur asso- 
ciated with three (actual) sensations (vedands =*%, 1.e., displeasure 
[duhkha], pleasure [sukha], neutral sensation [upeksa]). {5/22v.} 


Defilements (i.e., attachment-hatred-delusion [raga-dvesa-moha}) that 
extend throughout all the cognitions (vijfidnas) (G#—Y)m%&) (whereby 
the five cognitions [vijfidna-kdyas] are included) can be associated with 
all the faculties (indriyas) (i.e., displeasure, pleasure, neutral sensation). 


Those [defilements] that do not extend throughout all the cognitions (1.e., 
afflicted view of self [sat-kaya-drsti], afflicted view of holding to an ex- 
treme [antagraha-drsti], defilements belonging to the mind [manas]) can 


63 AKB ui, F 105. 
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be associated with the faculties of the domain of mind (mano-bhimika 
40: dissatisfaction [daurmanasya], satisfaction [saumanasya], which 
are part of displeasure and pleasure). 


The Samuccaya-vyakhyd (T.31.1606.0709b14) Says: 


Spontaneous defilements (klesas) ((-E#£/8 1) of the realm of desire (kama- 
dhatvapta & FL), which generate bad conduct <301> (duscarita #47), 
are also bad (akusala 4\#). The others are obscured-non-defined (4 7% 
Fc). 


#1595 Thus, (each of) the three sensations can be of four natures. 


E.D.B.1. Five sensations (vedanas) 

#1597 Or else, sensations (vedandas) (can be divided into) five kinds: 
1. displeasure (duhkha *%); 

pleasure (sukha 4#); 

dissatisfaction (daurmanasya ©); 

satisfaction (saumanasya =); 


WR WN 


neutral sensation (upeksda #&). 


#1598 1—4, Indeed, the sensations of displeasure (#7) and of pleasure (48), 1.e., agree- 
able and disagreeable, are (each) of two kinds, (for discomfort and delight differ:) 


a. according to whether they affect the body or affect the mind G&tit 4); 
b. according to whether they are accompanied with figurating (savikalpaka 
A ot fill = satisfaction; avikalpaka #£57 f'| [without conceptual figurating] = pleas- 
ure) or are not accompanied by it; 

c. according to whether they are heavy (= displeasure) or are light (= dissatis- 


faction) (CHE fD. 


[“Agreeable” sensation 1s thus the faculty of pleasure (sukha-indriya) or the fac- 
ulty of satisfaction (saumanasya-indriya). “Disagreeable” sensation (duhkha) 1s 
thus the faculty of displeasure (duhkha-indriya) or the faculty of dissatisfac- 
tion (daurmanasya-indriya).|°“ 


5. As for the “neither disagreeable nor agreeable” sensation, it is of a single 
type (or not further distinguished) (7843): 


564 See AKB v, F 40. 


#1601 


#1602 


#1604 


#1607 


#1608 
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a. for there is no difference in the action which it performs (.e., “being not 
discomforting, not delighting’) (SE2&5F Tt); {5/23r.} 


b. for this sensation is always without conceptual figurating (vikalpana) (#% 
ay All); 
c. for it always evolves evenly (sama-pravrtti 4-34: not heavy, not light). 


1. The sensation that comforts (#4 )—associated with the five cognitions 
(vijianas)—is always given the name of pleasure (sukha 4%). 


Associated with mental cognition (mano-vijnana ™a%)—in the realm of desire 
(kadma-dhdtu $k #.) and in the preliminary concentrations (samantaka Jt 5}) of 
the first two meditations (dhydnas) (—##f&)—1t is called satisfaction (saumanasya 
=) because it delights only the mind (ft») (precisely: mental cognition and 
one part of the sense-sphere of the body [kdya-dyatana)). 


Associated with mental cognition—in the actual first two meditations (i.e., root 
meditation [mila-dhydna], excluding the preliminary concentration) (—## ea t8 
AX)—it is called pleasure (sukha %€) and satisfaction (saumanasya =) because 
it delights the body and the mind (tL). 


Associated with mental cognition—in the third meditation (dhyana = = ##)) 
(1.e., the preliminary concentration [s@mantaka #47 and the root meditation 
[miila-dhyana FF hat A. ])—it is called pleasure (sukha 2#) because it is calm 
<302> (Santa, ksema X#), bee) (00), without conceptual figurating (vikalpa) 
(FE 5 Al) °° | 

2. The sensation that discomforts (#4%85¢)—associated with five cognitions 
(vijianas)—is always called displeasure (duhkha 7). 


Associated with mental cognition (mano-vijfiana #k), according to one opin- 
ion, it is only dissatisfaction (daurmanasya ®) because it discomforts the mind 
(38 34(»), because the noble teachings say that the painful (samtdpa 7%) of the 
domain of mind (mano-bhimika %&3#) is called daurmanasya-indriya (faculty of 
dissatisfaction, #48). {5/23v.} 


YBh (7.30.1579.0665a) Says: 


Among hell beings, as soon as the retribution (vipaka 3274) (1.e., the 
eighth cognition, which is only “retribution”, see #0407) has begun, a 
series of displeasure (duhkha) (4 tH) (of the first five cognitions) 


65 For all of this, see AKB ii, F 113-116. 


#1609 


#1611 


#1612 
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and of dissatisfaction (daurmanasya) (of mental cognition)—generated 
by this retribution (vipdkaja)—begins. 


Moreover, Y Bh (1.30.1579.0302c) says: 


Hell beings are endowed with initial inquiry and investigation accom- 
panied with dissatisfaction (vitarka-vicara-daurmanasya 2A] {); like- 
wise, also, one part of the hungry ghosts (pretas 52k) and of the ani- 
mals ({§4). 


We thus know that the heavy painful sensation (samtapa 7:3 52) of the domain 
of mind (manas) (@ #4) is given the name of dissatisfaction (daurmanasya ®); 
all the more so, the light one (#¢). 


According to another opinion (Dharmapala), ([painful sensation] falls into two 
categories). 


Among gods and among men, painful sensation of the domain of mind is always 
called dissatisfaction (daurmanasya) because it is not heavy (71 #2). 


Among animals and among hungry ghosts (pretas) (#7 9298), it is called dis- 
pleasure (duhkha %) and dissatisfaction (daurmanasya 7) because—according 
to whether these places consist of exclusive suffering (#52) (similar to the hells) 
[YBh, 57] or of mixed (sensation) (##5%)—the aforesaid sensation is heavy or 
light (#8). 

In the hells (43% 2), it is called displeasure (duhkha) because, in this place con- 
sisting of exclusive suffering (#432), it is heavy ((C#) and without conceptual 
figurating (vikalpa) (#£43 53}). 


Indeed, Y Bh (1.30.1579.0627c) says: 
Three sensations (vedands) (i.e., displeasure [duhkha], pleasure [sukha] 
and neutral sensation [upeksda]) can be active (EifT) with (all) sponta- 
neously ({£#) (generated) defilements (klesas). {5/24r.} 

The details as above, #1594. | 

Moreover, YBh (7.30.1579.0622a) says: | 
The natural (sahaja {24.) afflicted view of self (sat-kdya-drsti E30 EE Fi) 
is only non-defined (#£3c), as is also the natural afflicted view of holding 


to an extreme (antagraha-drsti #5). Disagreeable sensation (duhkha) 
that accompanies these two afflicted views (drstis) cannot be included 


#1614 


#1615 


#1617 


#1619 


#1621 


#1622 
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in (the faculty of) dissatisfaction (daurmanasya-indriya #*&) for (YBh 
(zi) says that) the latter is never non-defined. <303> 


Moreover, YBh (T.30.1579.0616b) says: 


Hell beings are certainly not endowed (5%) with the other three active 
(34147) faculties (indriyas #&); the same is the case for the hungry ghosts 
and animals with exclusive suffering (#475). 


What are these other three faculties (indriyas)? Pleasure (4%), satisfaction (=), 
dissatisfaction (4), for these sentient beings are endowed with active neutral 
sensation (#H{T#). 

Objection. — [These sentient beings] are (definitively) not endowed with adventi- 
tious (dgantuka #%) neutral sensation (##) i.e., with the neutral sensation associ- 
ated with the six cognitions (vijfidnas) (as opposed to that of #0624, #1356). [Thus 
it is neutral sensation which is the third missing faculty, and not dissatisfac- 
tion. | 


[We reply:] — (How do you know that the passage in question is speaking only 
of adventitious sensations (7¢)?) It cannot be a question of this kind of neutral 
sensation, for, in view of the fact that the six adventitious cognitions are (some- 
times) absent in them, one could then as well say that the sentient beings in 
question are not endowed with the mental sense-faculty “cogitation” (mana- 
indriya) G28). — It cannot be accepted {5/24v.} that—while attributing the men- 
tal sense-faculty (mana-indriya) to the sentient beings in question—the treatise 
(ai, 1.e., YBh) means, by manas, all [eight] cognitions, and that, in speaking of 
the sensations (vedands), it has in mind only the adventitious sensation (#*Z) (1.e., 
that of the six cognitions). 


Moreover, [we state,] if the treatise (1.e., YBh) would have adventitious sensa- 
tion (vedanda) (#%*) in mind [when stating that hell beings are certainly not en- 
dowed with the other three active faculties], how can it say that hell beings nec- 
essarily have eight faculties (indriyas) (implying: eye, ear, nose, tongue, body, 
manas, neutral sensation [upeksd], life [@yus])? 

If the reply is that the eighth [faculty (indriya)] is dissatisfaction (daurmanasya 
%@) (but not displeasure [duhkha]) because the five cognitions (vijfidnas) do not 
form a continuous series (#428), we will ask if there then would be dissatisfac- 
tion (4 ¢&) at death, at birth (4¢4), in the moments of fainting (murchd [tj 74)? 


We will ask the same question if someone says that the eighth [faculty (indriya)] 


#1623 


- #1624 


#1625 


#1626 


#1628 
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is displeasure (duhkha) because bodily cognition (kaya-vijidna) forms a series. 


If it is maintained that the eighth [faculty (indriya)] is one of the sexual organs 
(vyanjana ff%), the answer is “no”, for these sentient beings do not necessarily 
possess this kind of faculty. Generated (#4) by bad actions, they can be sex- 
less (#£}). Due to these bad actions, they must suffer (8@7%) by way of the five 
sense-faculties: this is why they are endowed with the faculty of seeing, hearing, 
tasting, touching, but there is no need for them to possess a sexual organ, for 
the latter is not a cause of painful sensation. In the great Avici hell (#¢ fej XH) 
(i.e., in contrast to the small hells), {5/25r.} there is no striving (##>) for sexual 
intercourse (424k 3). <304> 


Thus this eighth faculty (indriya), which hell beings necessarily possess, is defi- 
nitively the faculty of neutral sensation (upeksa-indriya #§*&), because the 
seventh and the eighth cognitions (vijfidnas) are associated with neutral sensa- 
tion (see #1356 and #0624). 


Just as in the stage of extreme pleasure (#&%4#+)—namely, in the third medita- 
tion (dhyana)—the sensation which delights (i) the mind (manas ®) is called 
pleasure (sukha 4#), there is no (faculty of) satisfaction (saumanasya =f) there. 


Just as in the places (Gyatana) of extreme suffering (#& = )zz), the sensation which 
afflicts (44) the mind (manas ®) is called suffering (duhkha), there is no (faculty 
of) dissatisfaction (daurmanasya &*) there. 


Consequently, in the text above (#1612), the three missing faculties are pleasure, 
satisfaction and dissatisfaction (4 = 44). 


It is true that some texts (Vasubandhu, Samgraha, T.31.1597.0327b) say that hell 
beings experience an “outflow pleasure“ (nisyanda-sukha &¥i,4). This statement 
is either a “concession” (#4; spoken in conformity with the Sarvastivadin 
theory), or else, (if it is in conformity with the Great Vehicle,) it is directed at 
places with mixed sensation (#£*/kz) (1.e., animals and hungry ghosts). There 
cannot be “retribution-pleasure” (vipadka-sukha ¥2243¢) in the hells, which are 
said to be of exclusive suffering (#475). 


It is also true that in (the noble teachings), i.e., Samuccaya-vydkhya (T.31.1606.0726a), 
painful sensation (samtapa) of the domain of mind (manas) (A HHReZ) 1s given 
the name (faculty of) dissatisfaction (daurmanasya-indriya 8). This designa- 
tion is directed at the majority of cases (bahulika eso nirdeSah: it is precise re- 
garding the whole of humans and gods, regarding one part of the hungry ghosts 
and animals); or else, it is a concession (#8#4, in conformity with the Sarvasti- 


#1631 


#1632 


#1633 
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vadin theory) (and does not really conflict [with our position]). 


Likewise, the assertions of YBh (1.301579.0665a) cited above (#1608), {5/25v.} namely: 


Among hell beings, as soon as the retribution (vipaka 32%) (i.e., the 
eighth cognition, which is only “retribution”, see #0407) has begun, a 
series of displeasure (duhkha) (754828) (of the first five cognitions) 
and of dissatisfaction (daurmanasya) (of mental cognition)—generated 
by this retribution (vipdkaja)—begins. 


Moreover, Y Bh (1.30.1579.0302c) says: 


Hell beings are endowed with initial inquiry and investigation accom- 
panied with dissatisfaction (vitarka-vicdra-daurmanasya =} 7) (8); like- 
wise, also, one part of the hungry ghosts (pretas 5) and of the ani- 
mals (74). 


[These assertions] are also a “concession” (a #%["4), [in conformity with the 


Mahasamghikas, Sthaviras, Sautrantikas, Mahisasakas]. <305> 


Moreover, we observe that the (faculty of) displeasure (duhkha-indriya = duhkha 
vedan@) of hell beings is associated with mental cognition®® (#8): in this 
respect, it is of the same kind as the (faculty of) dissatisfaction (daurmanasya 
3s) of the other destinies (gods, humans, hungry ghosts and animals of mixed 
sensation); thus one may, figuratively speaking ({Fzsit), call it dissatisfaction (4). 


Or else, again, among hell beings, displeasure harms the body (as does all dis- 
pleasure) and also harms the mind (as does all dissatisfaction): thus, although 
it is included in displeasure (7448), nevertheless, it is loosely called dissatisfac- 
tion (#). 

Likewise, the satisfaction (saumanasya =) of the two preliminary (s@mantaka 
#47) meditations (dhyadna)—comforting body and mind (#% 8 »)—is called 
pleasure (sukha #) although it is satisfaction (#8). This is the doctrine of the 
Vikhydpana (#84434, T.31.1602.0486c) and of YBh (.30.579.0615a). 


[Question: — Why is it wrong to state that the first two preliminary meditations 
possess pleasure? ] 


[Reply:] — It is certain that the not-yet-arrived or preparatory stage (andgamya- 


66 Editors: LVP has “manas’’ but the Chinese has “mano-vijfidna’’. 


#1634 


#1635 
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bhimi * 24h) does not possess (the faculty of) pleasure (4%#&), for it involves 
only eleven faculties (indriyas #&) (YBh, 57) [namely, the five of which the 
first is faith (¢raddha), the three pure ones, as well as the mental sense-faculty 
(manas), satisfaction and neutral sensation (upeksa)]. 


It is thus established that the painful sensation (#42) of the domain of mind 
(manas) (Hh) of the places with exclusive suffering (#32 452 7H jkz) {5/26r.} is 
included in displeasure (duhkha 37k). | 

(For fear of undue elaboration (75¢34),) we will not explain any further what 
the noble teachings say (under many different topics) on this subject: [i.e., which 
faculties (indriyas) are retribution (vipaka);>** the realm (dhatu), the stage (bhiimi), 
the abandonment of faculties]. 


E.D.B.2. Simultaneity of the sensations (vedandas) 


#1637 


[ Above, #1544, we have examined whether the six cognitions (vijfidnas) could— 
at the same time—be good, bad, non-defined.] Now we will examine an analo- 
gous problem, whether the six cognitions can—at the same time—be associated 
with three sensations (vedandas). 


a. According to one opinion, this is impossible: (1) for there would be a contra- 
diction in case they function—at the same time—‘in relation to external objects) 
(5+ F'4##); (2) for the mental cognition (mano-vijfidna Fk), which accompanies 
the first five cognitions and which has the same object as the five (AJ A. Arm), 
would, when the five being associated with three sensations (71 =*2{8), also 
occur with three <306> sensations, which would (contradict reason). Thus, the six 
cognitions (must) not—at the same time—be associated with three sensations. 


It is true that YBh (130.1579.0580c01) (and other texts) say that the store-cognition 
(Glaya-vijnadna asx) Of one time period (—fF¥) arises with the three sensations 
being associated (=4¢{Bi#£) with the six evolving cognitions (pravrtti-vijfidnas 
ie tHE): but, in fact, this sdstra has a multiplicity of moments (4%) of the 
store-cognition in mind, for example, when one says (“one mind” (—-(») but 
does not refer to a single arising and ceasing (—4E3x)).°” The statement of YBh 
does thus not present any difficulty. 


67 AKB viii, F 179. 
68 AKB ii, F 10. 
6° ~~ Editors: LVP translates: “just as when [YBh] says: ‘One mind with many arisings and 


999 


ceasings . 
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#1639 
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b. According to another opinion (Dharmapala), the three sensations (vedands 
=2) of the six cognitions (vijfidnas) can be simultaneous ({2): 


1. for itis possible that the sensations sense (3% )—at the same time—favor- 
able, unfavorable and neutral objects (JIK%@ 42); 


2. for mental cognition (mano-vijidna .) does not necessarily have the same 
sensation as the five [cognitions]: {5/26v.} (the concentrated mental cognition is 
associated with pleasure [sukha]; an automatic auditory cognition occurs which 
is associated with neutral sensation [upeksd]). If [mental cognition] is applied spe- 
cifically to an object (4m?) to which one of the five [sensory] cognitions is 
directed, then it possesses the sensation of this cognition; if not, (4247+) it is 
associated with neutral sensation (#). 


Consequently, the three sensations can be simultaneous ({) (in the six cogni- 
tions). 

When the state of mastery (& ££ (iz) is attained, the six cognitions are associ- 
ated only with pleasure (sukha 4), satisfaction (saumanasya =), neutral sen- 


sation (upeksda $%), for the buddhas have abandoned (#) everything that is dis- 
pleasure (duhkha 7) and dissatisfaction (daurmanasya #®). 


Universal (sarvatraga) and special (viniyata) mental factors (caittas) 


C.l. Universal (sarvatraga) mental factors (caittas) (#847 LAT); #1649 
C.2. Special (viniyata) mental factors (3! LA); #1668 


We have summarily explained the six categories of mental factors (caittas); now 
it is appropriate to determine (in detail the distinctness of) their particular char- 
acteristics (= F|*#). 

What are the first two categories (—{iz) (and what are their characteristics)? 
[Vasubandhu’s] stanza 10a—c (Chin. 10) says: 


ddyah sparsaGdayah chandadhimoksa-smrtayah saha | 10ab 
samadhi-dhibhyam niyatah | 10c 

WITT ABS - BBE + FAK - | 

BRS ES + PARSE - || 10 


First, the universal ones (##{T), [namely,] contact (sparSa fi), etc. Next, 
the special ones (5!|3#%)—the (thing that is their) object (Ff#38) is special 
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(asddharana 7*\=])—namely, predilection (chanda $x), resolve (adhi- 
moksa |e f¥2), Memory (smrti 7), concentration (samadhi XZ) and under- 
standing (prajnid =). <307> 


E.D.C.1. Universal (sarvatraga) mental factors (caittas) 


#1649 The Treatise: 


(Among the six categories of mental factors, FIRST (#J),) we know the charac- 
teristic of universality of the UNIVERSAL (##{7) [mental factors], (i.e., CONTACT, 
ETC. (fj =),) which have been defined (in detail) above (#0587). <#1651> (How 
do we know the characteristics of these universal [mental factors]?) <#1653> From 
(the definitive authority (32) of) the teachings (#%) and of reasoning (#2). 
{5/27r.} | 

#1656 a. As for the teachings: 


1. The stra (328) (in the canonical scriptures [Ggama]) says: 


caksuh pratitya ripani cotpadyate caksur-vijfidnam | trayandm samnipatah 
sparsah | spar§a-sahajata vedand samjiid cetana ... . 

(Visual cognition (ff #%) arises with eyes (H) and material objects (4) 
as its conditions (#), and the coming together of these three (=#14) 


is called contact (sparsa fi). Along with contact are sensation, ideation, 
volition ... .°”°) 


This shows that the four—of which contact (sparga) is the first—are univer- 
sal [mental factors]. 


#1657 2. Moreover, the sutra (22%) says: 


indriyam ced aparibhinnam bhavati visayaS capatham agacchati>*” manas- 
karas ca samuttisthati vijianam tada pradurbhavati. 

(If the sense-faculty (#%) has not deteriorated (#2) and objects (435%) mani- 
fest (Gini), then, when mental application ({/F®) properly occurs, cog- 
nition arises (4. #)). 


#1658 Another sitra says: 


°70 Compare AKB iii, F 105; ix, F 245, variants; Samyutta, iv, 67-69; YBh, 56. 
°71  Hastipadopama, compare Majjhima, i, p. 190; Madhyamaka-vrtti, p. 567. 


972 xiangian 3A Rij: “is manifest”. 
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yan manasikaroti tad eva vijanati, yad vijanati tad eva manasikaroti, 
tasmad ubhav etau nityam samsrstau ... . 


(If there is mental application (/£=) directed at [an object], then there 
is cognizing (J %']) [of the object]. If there 1s cognizing, then there will 
be mental application. Thus these two are always united (4£f14) ... 279) 


Thus, mental application (manaskdra) 1s also a universal (#247) [mental factor]. 
There are numerous scriptural arguments that one could quote. 
b. As for reasoning (#2): 


1. In order for cognition (vijfidna) to take place, the “coming together of the 
three” (trika-samnipdta = fll) {5/27v.} is necessary. This [coming together] defini- 
tively engenders contact (sparsa fi).°’"* Contact is necessary for the coming to- 
gether of the three, because if contact were absent, the mind (citta) and the “men- 
tal factors” dharmas (caitta-dharmas ‘(»Fiti%&) would not come together to con- 
tact one and the same object (—i#). 


2. Mental application (manaskara {F)°” “pulls” (5|; variant:, stimulates) 
the mind and makes it go (#X) to its object. If mental apnea were absent, 
the mind would not occur. <308> 


3. Sensation (vedand ) experiences (4844) the agreeable, disagreeable, neutral 
object (JF 4%); it makes the mind generate the marks (nimittas #8) of plea- 
sure, displeasure, neutrality (2x48). It does not happen that the mind occurs 
without one of these three marks being present. (See #1572.) 


4. Ideation (samjfia #8) is the (establishing or) distinguishing (vyavasthana & 
12°") of its object (GZlambana or Gyatana | 5%) [for example: seizing it as blue, not 


573 Compare Majjhima, 1, p. 293, and the siitra, AKB 111, F 106. 

574 AKB ii, verse 24 (F 154) [WOG.127.25-27]: 
sparsa indriya-visaya-samnipata-ja sprstir iti | indriya-visaya-vijhananam sam- 
nipatajaj jata sprstih. sprstir iva sprstih | yad-yogad indriya-visaya-vijnanany 
anyonyam sprSantiva sa sparSah. 
Contact (spar§a) is the state of contact (sprsti) arisen from the coming together 
(samnipGtaja) of (a) the sense-faculty [indriya], (b) the object-field [visaya] and 
(c) the consciousness (vijfidna); in other words, it is that factor by virtue of which 
(yadyogat) the sense-faculty, the object-field and the consciousness are as if touch- 


ing one another. 
575 AKB vii, F 23. 
5 TrimSikda (Lévi, 1925), F 21, line 3. 


E.D. Formations associated with mind (samprayuktas) 507 


non-blue], [the distinguishing] in terms of “part-totality” (47 #%) [for example, 
seizing the object as numerous, not numerous, large, small]. (This is, thus, the 
qualitative and quantitative determination of the object). If, when the mind 
occurs (U2), ideation would be absent, the mind would not seize (4X) the “part- 
totality-nimitta” (4} #448) (1.e., the mark and the quantity) of the object (43). 


#1664 5. Volition (cetand 7) seizes (8X) the marks of correct causes, etc., [of action| 
(samyag-hetu-Gdi-nimittas [ER 48); it “constellates” a good, etc., mind (kusala- 
ady abhisamskaroti #{¢2%). There would be no occurrence of a mind when 
one of these three marks (nimittas; 1.e., correct, wrong or neutral causes) were 
not present. Thus, volition is necessary. 


#1665 We take it as established that the five dharmas, i.e., contact, mental application, 
etc., {5/28r.} necessarily have to exist in order for the mind to occur. Thus, they 


are universal (##{7) [mental factors]. The other mental factors are not like that, 
as we shall see. 


E.D.C.2. Special (viniyata) mental factors (caittas)”" 


2.1. Predilection (chanda); #1672 

2.2. Resolve (adhimoksa); #1691 

2.3. Memory (smrti); #1699 

2.4. Concentration (samadhi); #1707 

2.5. Understanding (prajfida); #1723 

2.6. Relationships among the five special mental factors (caittas); #1728 
2.7. Sensation (vedand) of the five special mental factors; #1758 


#1668 Among the six categories of mental factors (caittas), the special ones are ex- 
pounded after the first, i.e., the universal ones: this is why the stanza (karikda) 
says: NEXT (°X), (THE SPECIAL ONES (!|3)). These are the mental factors the 
object of which is specific (pratiniyata-visaya ¥'|5), NAMELY, (1) PREDILECTION 
(chanda XK), (2) RESOLVE (adhimoksa |B f¥#), (3) MEMORY (smrti %), (4) CONCEN- 
TRATION (samadhi 7€) and (5) UNDERSTANDING (prajfid #). THE THING THAT IS 
THEIR OBJECT (Glambana visaya-vastu Fr ?x3z38) Is, (in the majority of cases 
(4 57),) “SPECIAL” (751). 


La Vallée Poussin comments: 


Vasubandhu'’s Paficaskandha (cited in Vyakhyad ad AKB ii, verse 24 [F 154): 


57 See #0633, #0745. 
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chandah katamah | abhiprete vastuny abhilasah | 
What is predilection? — It is the desire-aspiring relative to a considered thing. 


adhimoksah katamah | nifcite vastuny avadharanam. 

What is resolve? — It is the ascertainment with regard to a determined object. 
AKB (Vyakhya: WOG.128.2-4; WOG.127.32-33): 

adhimuktis tad-dlambanasya gunato ‘vadharanam | rucir ity anye | yathanis- 

cayam dharaneti Yogacaracittah. | 

Resolution is the consideration of the cognitive object in terms of qualities; 


according to others, it is the preference or inclination; according to the prac- 
titioners, it is the holding of the object in conformity with the decision taken. 

smrtir Glambanasampramosa iti yad-yogad Glambanam na mano vismarati. 
tac cabhilasativa s4 smrtih 

Mindfulness is the not-letting-drop of the cognitive object; a factor by virtue of 
which the mind does not forget the cognitive object, by virtue of which the mind 
cherishes the cognitive object so to speak (or clearly notes the cognitive object). 
(see also AKB il, F 162; vi, F 258). <309> 


Pafica-skandhaka of Vasubandhu (transl. Engle): 


smrtih katamda | samstute vastuny asampramosah | cetaso ’bhilapanata 


What is recollection? The avoidance of inattentiveness toward a familiar object; 
a state of mental discourse. 


Cited in Vyakhya ad AKB uy, verse 24 [F 154]). 


The definitions of Sthiramati in the commentary on the Trentaine (Lévi, F 25) in 
the Samuccaya-vyakhy4a (T.31.1606.0697a). They come from Asanga’s Samuccaya- 
Sastra (T.31.1605.0664a). 


E.DC21. Predilection (chanda) 
#1672 1. (What is PREDILECTION (chanda #X)?) 


#1674 It is defined as abhiprete vastuny abhilasa-svabhavah | virya-Grambha-samnisraya- 
karmakah: 


Predilection has for its nature (‘#£) the desire-aspiring (abhildsa #5) relative to a 
considered (abhipreta fit) thing (or object) (2). 


[Predilection] has for its activity (32) to be the support for diligence (244). 


#1677 


#1678 


#1679 


#1680 


#1681 
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Sthiramati, Trentaine (Lévi), F 25 (10a) (transl. based on Jacobi): 


tatra chando ’bhiprete vastuny abhilasah | 


Predilection (chanda) is the desire-aspiring for a wanted or considered (abhi- 
preta) thing (vastu). 


abhiprete vastuny abhilasa, iti, pratiniyata-visayatvam jnadpitam bhavaty, anabhi- 
prete chandabhavat | dar$ana-Sravanddi-kriya-visayatvena yad abhimatam vastu, 
tad abhipretam | tatra darSana-Sravanddi-prarthana chandah | 

By this definition, 1.e., “desire-aspiring for a wanted or considered thing’, it is 
pointed out that in each specific case, the object-field of predilection is specific 
(pratiniyata) since predilection is not directed towards a non-wanted or non-con- 
sidered object-field. The “wanted or considered” thing here is a thing that, as 
the object-field of seeing, hearing, etc., is dear (abhimata). The desire (prarthana) 
to see, hear, etc., such a thing is predilection. 


sa ca viryarambha-samni§raya-dana-karmakah | 


The activity of predilection consists in providing a support for virtuous vigor 
or striving (virya) (as well as for) mundane undertakings (Grambha). 


[What should be understood by “considered” (abhipreta fit) thing?] 


a. According to one opinion, it is the lovable thing (or object) (rafijaniya J irk 
i), for, with regard to this thing, there is an aspiration (prarthand, abhimati; 8X) 
to see it, to hear it, etc.; there is thus desire-aspiring (abhildsa #72). 


Someone will say. — But is there not desire (#7) for non-union (asamsarga 7), 
desire (2) for separation (viyogeccha 5'| HE) with regard to a detestable thing 
(dosaniya J RK=3°”*)? Thus, there is aspiration relative to this thing. 


Answer. — This aspiration (prarthanda) aims only at non-union, at separation, 
relative to a detestable thing: that which is aimed at is, (itself,) a lovable thing and 
not something detestable. 


Thus, the detestable or neutral thing {5/28v.} is absolutely not of the domain of 
predilection (chanda). Furthermore, if desire-aspiring (abhildsa #%) is absent 
with regard to the lovable thing, there is no predilection. 

b. According to another opinion, “considered” (abhipreta fi 3é) [thing] means 


the object aimed at (mdrgita, preksita, prarthita Ft RE”), for there is desire- 
aspiring (abhilasa #2) when union (4) with the lovable (J }x) thing or sep- 


578 =~ Madhyamaka-vrtti, p. 463, 2. 
5799  AKB 20/7v.7 [v, F 62]. 
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aration (#£) from the detestable (JE) thing is aimed at (5k). — But predilec- 
tion is completely absent with regard to the neutral object (44442); and, when 
there is no desire-aspiring (#>k) with regard to the lovable or the detestable 
thing (Ax TKEK 5+), predilection is absent. 


c. According to a third opinion, which is the correct one, <310> “considered” 
(abhipreta F824) thing means the object (4%) with regard to which there is curi- 
osity (Ax#), i.e., aspiration (or predilection) (XK) to discern and examine (#12, 
pariksd, vicaya) (everything (—#]$)), for there is desire-aspiring (abhilasa #2) 
with regard to such a thing. If curiosity (4 #i) is absent—due to the weakness 
of the cause (i.e., bija) or of the object (HE Kt24)—I[then] perception (% 4) 
takes place spontaneously ({£%) without there being a predilection. 


Thus, (from this reasoning (#28k), we can conclude that) predilection (4x) is not 
a universal (#77) [mental factor]. 


2. The Sarvastivadins think that predilection (chanda) is a universal [mental 
factor]. Samghabhadra® says that “it is by the power of desire-aspiring (abhilasa 
45 8) (for an object) that mind and mental factors (citta-caittas) seize their object 
(HX AT#&), for the stra (X§) says that all dharmas have predilection for their root 
(chanda-milakah sarve dharmah)’’ .**' {5/29r.} 


[Reply:] — This opinion is incorrect, for it is by the power of mental applica- 
tion (manaskara /F®) that mind (citta), etc., seize their object (X43) (see #0601). 
(Various) noble teachings say that mental application in action (sammukhi-bhava 
EAI!) engenders cognition (vijfidna); nowhere is it said that predilection posses- 
ses this power (i.e., to engender mind and mental factors). 


The sitra [also] says that “all dharmas have thirst (trsna ®) for their root’. Do 
you uphold the view that mind and mental factors arise by the power of thirst? 


Thus, the phrase: “All dharmas have predilection for their root’, means: “All 
good, etc., works (or actions) (333) are generated by predilection”, or else, it 
means: “(Good predilection or) predilection for good [factors] (kusala-dharma- 
cchanda =X) brings forth good activity (or correct effort) (samyag-vydyadma 
1E.8) and, with the aid of that, all good things are ‘accomplished’ (8 5x)”. 


That is why the present Treatise says “predilection has for its activity (3) to 
be the support for vigor” (virya-drambha-samnisraya #){k). 


$80 Shun zhengli lun (T.29.1562.0388b27). 
81 AKB vii, F 34; Majjhima, iu, p. 16. 
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E.D.C.2.2. Resolve (adhimoksa) 


#1091 


What is RESOLVE (adhimoksa fa f#)? 
It is defined as nifcite vastuni [tathaiva| avadharanam asamhdaryata-karmakah:>” 


‘Resolve has for its nature (‘#) the ascertainment (avadhdrana £)#) with regard 
to a determined object or thing (nifcité vastuni HRS). 


[Resolve] has for its activity (2) to not allow to become swayed (asamhdaryatda 
AN Ty 5 | HER)””). 
Sthiramati, Trentaine (Lévi), F 25 (10b) (transl. based on Jacobi): 


adhimokso niscite vastuni tathaivavadharanam | 

Resolve (adhimoksa) consists in the fact that when one has determined a thing 
(niscite vastuni), that one likewise ascertains (avadhdrana) it. 
ni§cita-grahanam aniScita-pratisedhartham | yuktita GptopadeSsato va, yad vastu 
asamdigdham, tan niScitam | : 
“Determined” (niScita) is said in order to exclude (pratisedha) the undeter- 
mined (aniscita). When—based on reasonings (yukti) and on teachings by an 
authority (aptopadesa)—a thing (vastu) is beyond doubt (asamdigdha), this is 
called “determined”. | 


yenaivakarena tan niS$citam, anitya-duhkhddy-adkarena, tenaivakadrena tasya 
vastunas cetasy abhinivesanam | evam etannanyathety, avadharanam adhi- 
moksah | | 

If—in just the same form in which one has determined something as being im- 
permanent (anitya), painful (duhkha), etc.—one adheres (abhiniveSana) to it in 
the mind (citta): “it is thus and not otherwise’, then this ascertainment (ava- 
dharana) is resolve (adhimoksa). 

sa casamhdaryata-ddna-karmakah | adhimukti-pradhano hi sva-siddhantdat para- 
pravadibhir apahartum na Sakyate | 

The activity of resolve consists in the fact that it grants steadfastness (asam- 
haryata), for the one who exerts himself resolutely (adhimuktipradhana) cannot 


be turned away (apahartum) from an established view (svasiddhantat) by one 
with different convictions (parapravdadin). 


#1692 That is, by the power of <311> true or false teachings (#4), {5/29v.} of reasoning 


(4), of realization or experience (#¢) (through meditation or direct perception 


Trentaine (Lévi), F 25. 
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[pratyaksa]), one arrives at a decision (#¢3%, see #1285, #1748) and ascertainment 
(avadharana £(\#) with regard to the object seized with certitude (7 FT Hz). 
[One says: “This determined thing is in this way, not otherwise’.] Due to this 
decision, one cannot become swayed (7.45 | #1) by some other reason (or condi- 


tion (2 %)). 


#1693 Thus, there is no resolve with regard to a thing that is not determined (niSscita 
RE), that is doubtful (samdigdha }4#). [But see #1301.] 


If the mind is not decided (#%) with regard to a particular thing, there is no 
resolve either. 


Thus, resolve is not a universal [mental factor]. 


#1695 2. [Samghabhadra>® sets out the opinion of the diverging Sarvastivadins: ] 
“When the mind and mental factors (citta-caittas) seize their object (HX 8 42), 
all are accompanied by resolve (adhimoksa) due to the absence of obstacles 
(avighna-bhava #5) %E)’’. 


#1696 This thesis is not reasonable. (What are the reasons?) 


If you call resolve that which does not make an obstacle (aE #44) to the mind 
and mental factors, we will say that all dharmas, with the exception of the mind 
and mental factors, do not make an obstacle. 


If [resolve] refers to that in regard to which there is no obstacle (Fit 7\#t4), the 
mind and mental factors will be resolve itself. 


[If you reply: “It is by the dominant power of resolve that the generation of the 
mind and mental factors is not prevented’’,] we will say: “The dominant cause 
for the generation (fagi #§, samutthana ?) of the mind and mental factors is 
the sense-faculty (indriya #&) and mental application (manaskdra (£#%). [What 
would be the use of resolve?]” 


If you reply: “It 1s due to resolve that the sense-faculty and mental application 
have this dominant power, and not due to themselves’, we will say: “Your resolve, 
which is a mental factor, would, just as well as mental application, depend on 
another dharma (*), and that would result in the problem of an infinite regress 
(FEBS AK)”. 


E.DC.2.3. Memory ( smrti ) 


#1699 1. What is MEMORY (smrti <)? 


83 Shun zhengli lun (T.29.1562.0384b). 
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Memory is the dharma that, (in its nature ((£),) brings it about that the mind 
clearly recalls (abhilapanata; 4c) an (already) experienced thing (% 2'4%) and 
does not forget or is without blurring (asampramosa 7\75). {5/30r.} <312> 
[Memory] has for its, activity (3£) to be the support of concentration (samadhi 
ze 4K; non-distraction [aviksepa]). 

Sthiramati, Trentaine (Lévi), F 25 (10b) (transl. based on Jacobi): 


smrtih samstute vastuny asampramosas, cetaso ’bhilapanata | 

Memory (smrti) is, in regard to a familiar (samstuta) thing, the non-blurring 
(asampramosa) of the mind, its ability to clearly recall (abhilapanata). 
samstutam vastu parvanubhitam | 

A “familiar thing” (samstuta-vastu) is a previously experienced thing (purva- 
anubhita). 

Glambana-grahanavipranaSa-karanatvad, asampramosah | 

Since it is the cause for the not completely disappearing (avipranaSa) of the con- 
ceiving (grahana) of the cognitive object, it is “non-blurring” (asampramosa). 
piirva-grhitasya vastunah punah punar Glambandakara-smaranam, abhilapanata | 
“Ability to clearly recall” (abhilapanata) is the repeated recollecting of the form 
(akara) or cognitive object (alambana) in regard to a previously conceived thing. 
abhilapanam evabhilapanatd | 

“Clearly recalling’ (abhilapana) is the ability to clearly recall (abhilapanatda). 
sa punar aviksepa-karmikéd | 

The activity of memory, however, is non-distraction (aviksepa). 
Glambanabhilapane sati, cittasyalambanantara akarantare va viksepabhavad, 
aviksepa-karmikad | 

“Non-distraction” consists in the fact that—when the cognitive object is clear- 


ly recalled—the mind (citta) is not distracted by another cognitive object 
(alambana) or another form (akara). 


#1700 [This is so,] for it unceasingly retains and holds (t&##) the (already) experi- 
enced thing (= /it524s) in such a way that there occurs no failing to remember 
(or forgetting) (&X), and, thereby, it induces (5|) concentration (ZZ). 


There can be no memory of what has not (already) been experienced (#2); 
neither can there be any memory of the (already) experienced thing (#442) if 
there is no (clear) recalling (abhilapana 4c). 


#1702 


#1703 
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Thus, memory is not a universal mental factor (caitta). 


2. According to the Sarvastivadins (Samghabhadra™) every generation of mind 
(must) be accompanied by memory-mindfulness (7), i.e., the memory-mindful- 
ness which—in the future—is the cause of recollection (smarana t#2.). 


(This argument is not reasonable because) then, according to this theory, one 
could, [for example,] say that future doubt, (delusion) (#€), faith (3), etc., would 
exist prior. Now, the future (cause of) recollection is sufficiently explained by 
the power of the previous mind and mental factors (citta-caittas) (or) by the 
power of ideation (samjfid #82477). [When the mind and mental factors seize the 
object, they imprint, in the root-cognition (mila-vijridna), efficacies that will be 
the cause of recollection. There is no need to assume a memory—contempora- 
neous with the experience—.e., the cause of future recollection.**°] 


E.D.C.2.4. Concentration (samadhi) 


#1707 


1. What is CONCENTRATION (samadhi 7)? 


It has for its nature ((#) to make the mind to apply itself focusedly (samavadhana ?; 
Biy+) on the object to be examined (upapariksya Fr#REz) and {50v.} to not become 
distracted (viksip 7# XQ). 
[Concentration] has for its activity (3) to be the support for knowledge (jfidna) 
(AK). 
Sthiramati, Trentaine (Lévi), F 26 (10b) (transl. based on Jacobi): 
samadhir upapariksye vastuni cittasyaikagrata | 
Concentration (samadhi) is the one-pointed orientation of the mind (cittasy- 
aikdgrata) toward the thing (vastu) to be examined (upapariksya). 
upapariksyam vastu gunato dosato vd | ekagrata ekalambanata | 
The thing (vastu) is to be examined in regard to its qualities (guna) and faults 
(dosa). 


“One-pointed orientation of the mind” consists in the fact that the mind has 
always one and the same (ekdgrata) cognitive object (alambana). 


The activity of concentration consists in providing the support for knowledge 


584 Shun zhengli lun (T.29.1562.0389b). 
85 See AKB ix, F 273f. 
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#1715 


#1716 


#1717 
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(jfidna), for when the mind (citta) meditates or is concentrated (samahita), one 
completely knows something as for what it really 1s. 


Indeed, in the qualitative examination (#3) (i.e., virtue [#2], defect [4], neither 
[{4JE]) of the object, concentration makes the mind to apply itself focusedly 
(24Y+) and not become distracted (7<#). With this concentration as support, 
knowledge—the ascertained cognition (R24, vinifcaya) [that seizes the vir- 
tues, etc., of the object]|—<can arise. 


The expression “the mind applies itself focusedly” (1) 247£) means that the 
mind focuses (#£{£) on [a] what it wants (to focus on) (FAK), not only on 
[b] a single object. To understand concentration or focused application of the 
mind in this latter sense, <313> one would have to say that concentration (=?) 
is absent in the “path of insight” (5474) where the practitioner discerns the truths 
successively (f&@izaan) and where, consequently, the object changes (425!)) from 
moment to moment. | 


Concentration is absent in the state of distraction (viksepa), when numerous 
minds do not apply themselves focusedly (2¢7£) to the object. 


Thus, concentration is not a universal [mental factor]. 


2. However, according to Samghabhadra,°** even in the state of distraction, 
concentration (samadhi) occurs; but it is then subtle and hidden (#4). 


Samghabhadra should explain himself without ambiguity! 


If by concentration he means that which makes the mind and mental factors 
(citta-caittas) together be directed at a single object (#14 |ml#k—48), and if he, 
consequently, claims that concentration is a universal [mental factor], [the answer 
is,] no, (i.e., this is not reasonable) for that is the activity (FA) of contact (sparsa 
fig). {5/31r.} 


If he thinks that concentration brings it about that one moment of mind (#!/#f 
Hat») does not change its object (754%) and is, consequently, a universal [men- 
tal factor], no, (this is also not reasonable) for, in its nature, one moment of mind 
does not change (54) its object (FT#%&). 


If he thinks that concentration makes the mind seize the object (AX Fit#&) and is, 
therefore, a universal [mental factor], no, (this is also not reasonable) for it is 
mental application (manaskdra {€ =) that makes the mind seize the object. 


3. On the other hand, the Sautrantikas think that this concentration itself (#2) 


586 Shun zhengli lun (T.29.1562.0390); compare AKB viii, F 128-130. 


#1720 
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is just simply the mind (-L»), for the sitra says that, among the three trainings 
(Siksas),**’ training in the higher mind (adhi-cittam Siksa s(») is citta-ekagrata, 
1.e., “the mind focused on a single object” (—2[4).°8 


This text is not demonstrative. The sitra means to say that concentration envelops 
(parigrah 4) the mind in such a way that it is focused on a single object (-—42). 


Concentration, which is named among the five (praxis-oriented) faculties (indriyas 
ik), the five (praxis-oriented) powers (balas 7J), the seven members of bodhi 
(bodhyangas 3%) and the eight members of the noble path (mdrga-angas #4 
3z), 1S Not mind ([)), just as memory (smrti <), understanding (prajfid ®), etc., 
are not mind. 


E.D.C.2.5. Understanding (prajina) 


#1723 


1. What is UNDERSTANDING (prajiid =)? 


Understanding is, in its nature (#), the discernment (pravicaya fij4#) of an object 
to be examined (upapariksya Fit #32). {5/31v.} 


[Understanding] has for its activity ($2) to abandon doubt (samSaya-vydvartana 
ET BE). 
Sthiramati, 7rentaine (Lévi), F 26 (10b) (transl. based on Jacobi): 
dhih prajna | sapy upapariksya eva vastuni pravicayo yogayoga-vihito ’nyathd veti | 
Understanding (dhi = prajna) 1s also oriented on a thing (vastu) to be exam- 
ined (upapariksya) (and is) the—by a (1) correct method (yoga) or (2) incorrect 
method (ayoga) applied (vihita) or (3) otherwise come about—discernment (pra- 
vicaya) (of dharmas). 
pravicinotiti, pravicayah | yah samyan mithyd va samkirna-sva-samanya-laksanesv 
iva dharmesu vivekavabodhah | 
“Discernment” (pravicaya) means to examine or discern (pravicinoti). Discern- 
ment is the correct (samyak) or incorrect (mithyad) understanding (avabodha) of 
the discrimination (viveka) of dharmas the common and specific characteris- 
tics of which have, so to speak, been mixed up. 


yuktir yogah | sa punar Gptopadeso, ’numanam, pratyaksafi ca | 
1. “Correct method” (yoga) is the correct means (yukti). Correct method 1s 
87 Editors; AKB, vi, F 225: “The three trainings or practices (siksd) are higher morality 


(adhi-silam), higher thought (adhi-cittam), higher understanding (adhi-prajnam) ...”’. 
588 See AKB viii, F 129. | 
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(a) the teachings by an authority (Gptopadesa), (b) inference (anumdna) and 
(c) direct perception (pratyaksa). 


tena tri-prakarena yogena yo janitah, sa yoga-vihitah | sa punah Sruta-mayas, 
cinta-mayo, bhdvana-mayas ca | 

The discernment brought about by this threefold correct means is the “by a cor- 
rect method applied” (yoga-vihita) discernment. It consists of (a) hearing (ruta), 
(b) reflection (cinta) and (c) cultivation (bhdvanda). 


tatrapta-vacana-pramanyad, yo ‘vabodhah, sa §ruta-mayah | yukti-nidhyana-jas 
cinta-mayah | samadhi-jo bhavand-mayah | | 

a. The understanding (avabodha) consisting of hearing (Sruta-maya) is based 
on the authority (pramdnya) of the instructions by an authority (Gptavacana). 


b. The understanding consisting of reflection (cinta-maya) arises from seeing 
(nidhyadnaja) (1.e., understanding by correct means [yukti]). 


c. The understanding consisting of cultivation (bhdvanda) arises from medi- 
tation (samadhija). 


ayogo ’naptopadeso, ’numanabhaso, mithya-pranihitas ca samadhih | tendyogena 
janito ’yoga-vihitah | 

2. “Incorrect method” (ayoga) is (a) the teachings by a non-authority (apta- 
upadesa), (b) fallacious inference (anumandabhasa) and (c) falsely applied medi- 
tation (samadhi). 


The discernment brought about by this incorrect method is the “by an incor- 
rect method applied” (ayoga-vihita) discernment. 


upapatti-pratilambhiko laukika-vyavaharavabodhas§ ca, na yoga-vihito, nayoga- 
vihitah | 

3. The “neither by a correct nor incorrect method applied” discernment is the 
innately acquired (upapatti-pratilambhika) understanding (avabodha) of mun- 
dane conventions (laukika-vyavahara) that allows something to appear as being 
well-founded. 


esa ca samSaya-vyavartana-karmikd | samSaya-vyavartanam, prajfiaya dharman 
pravicinvato ni§caya-labhdd iti | 
The activity of understanding is the excluding (vydvartana) of doubt (samSaya) 


which occurs because the one who discerns the dharmas with understanding 
(prajnad) acquires certitude (nifcaya). 


#1724 Indeed, in the qualitative examination (2) (i.e., virtue [4], defect [X], neither 


#1725 


#1726 
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[{BJE]) of the object—by means of perquisition or thought-out judgment (nitirana 
EK) <314> of understanding (prajfiia)—one attains certitude (nirnaya ?; RX). 


Discernment (ff#j##) is absent when an object to be examined is absent (SE#i 5%), 
when the mind is blind (or deluded) (midha s&) and dull-witted (manda i). 
[(Understanding) may accompany the blind (or deluded) mind: when there is false 
view (mithyd-drsti).] 

Thus, understanding is not a universal [mental factor]. 


2. Samghabhadra maintains that, even then, there is understanding (prajna), 
but it is a subtle and hidden (43) understanding. 


[Reply:] — How do you know that, my good friend (devanadm-priya [“beloved to 
the gods’)? 
[Samghabhadra:] — By the testimony of the Abhidharma, which makes under- 
standing a universal dharma (i.e., generally permeating factor [maha-bhimika 
AE }°*). 


[Reply:] — But the Abhidharmas of the different schools (F426 #34) contradict 
one another (2#49%@). How can you assume that they are authoritative (7)? 
[They are not the original words of the Buddha (miula-buddha-vacana).°*”| 


It is the five [mental factors], i.e., contact (sparsa ff), etc., that the sutra (#%) says 
are universal (sarvatraga) [mental factors]. To maintain that there are ten uni- 
versal [mental factors], that is not a doctrine in conformity with the sutras. One 
should not stubbornly attach (f]#4) oneself to that [doctrine]. — Indeed, the 
five, 1.e., predilection (chanda), etc.—not being the five, 1.e., contact, etc.—are 
not universal [mental factors], no more so than faith (sraddha 73) or attach- 
ment (rdga £3). 


E.D.C.2.6. Relationships among the five special mental factors (caittas) 


#1728 According to Sthiramati, these five [special mental factors] condition one another 


#1730 


(4.46). When one of them is present, {5/32r.} the other (four must) be present. 
When one of them is absent, the other (four must be) absent. 


According to another opinion, this is not so: 


589 AKB ii, F 152; iii, F 104. 
90 See AKB i, F 5; iii, F 104; vii, F 22. 
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1. for YBh says that, among the four “alls” (sarvas;**! see #1580), [the five spe- 
cial mental factors] do not have the last two; 


2. for we know, moreover, that the five [special mental factors] arise by being 
directed at the four kinds of objects (4/4424): the four objects (Fitz) (see below) 
and the five [special mental factors] (8é%#«) are not necessarily simultaneous (3F 


re {). 
a. It may be that, among the five, only one occurs: 


i. Only desire-aspiring (abhilasa #3, i.e., predilection [chanda]), with regard 
to the considered (abhipreta Fit #2) object. 


li. Only ascertainment (avadhdrana E[f#, 1.e., resolve [adhimoksa]), with regard 
to a determined (niscita R7Z) object. 


ili, Only recall (abhilapana {8 1.e., memory [smrti]), with regard to the object 
experienced (samstuta *4}) [in the past]. 


iv. Only focused application (samavadhdana #ii#, 1.e., concentration [samadhi]), 
with regard to the object to be examined (upapariksya). <315> 


When blind and dull-witted (miidha, manda j&R) people, with a view to stop- 
ping (iL) the distracted mind (viksipta-citta #UL»), [focus their mind by con- 
sidering the location between their eyebrows and] attain focused application 
(samavadhdana) of the mind to the object, then they are, because of that, [never- 
theless,] not capable of discernment (pravicaya fij+#). The world recognizes that 
they have concentration (samadhi) but not understanding (prajfa) (AB EH®). 


[Someone might ask: — How can the object on which their mind is focused be 
qualified as “to be examined” (upapariksya)?| 


[Reply:] — These people, in the preparatory state (HN{T fiz) to their concentra- 
tion, have received a certain amount of instruction (Sruta) and are capable of 
a certain amount of reflection (cinta) (fi): this is why it is said that con- 
centration (=##) is directed at an object “to be examined” (#4 FT BASE). {5/32v.} 


Or else, this definition is directed at the majority of cases (44}). For example, 
(the gods who are spoiled by amusements) (kridd-pradusikas BX35K; #1204),°” 
although they apply themselves focusedly to an object (E4yE—#), they generate 
attachment (raga £7), hostility (pratigha HB), etc.: they have concentration, but not 


‘91 (1) Occurring in all natures of mind; (2) occurring in all stages (bhumis); (3) occurring 
at all times; (4) occurring all together. See #1580. 
392 AKB i, F 219. 
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understanding (4 7 #£). There are numerous similar cases. 


v. Only discernment (pravicaya ff}®, 1.e., understanding [prajfid]), with regard 
to the object to be examined (upapariksya FB). 


When focused application (samavadhdna EYE, i.e., concentration [samddhi)}) is 
absent then perquisition or thought-out judgment (nitirana #2) is at the level 
of distraction (§#).°” 


b. It may be that, among the five [special mental factors], two occur at the same 
time: 


Predilection (chanda $x) and resolve (adhimoksa }#{#) occur with regard to an 
object that is at once considered (abhipreta ff 44) and determined (niscita 
TE tra). 

Or, predilection (chanda &X) and memory (smrti < ) occur with regard to an ob- 


ject that is at once considered (fft4#) and experienced [in the past] (samstuta 
wiz). 


And so on up to: 


Concentration (samadhi 32) and understanding (prajiia =) occur with regard to 
an object that is to be examined (upapariksya FRB). 


Altogether ten pairs. 


c. It may be that, among the five [special mental factors], three occur at the same 
time: 


Predilection (chanda $X), resolve (adhimoksa f¥#) and memory (smrti <) occur 
with regard to an object that is at once considered (abhipreta fit#), determined 
(niScita %&7E) and experienced [in the past] (samstuta 4%). 


And so on up to: 


Memory (smrti &), concentration (samadhi 7) and understanding (prajfid ®) 
occur with regard to the object that is at once experienced [in the past] (%) and 
to be examined (upapariksya FER). 


Altogether ten triads. {5/33r.} 


d. It may be that, among the five [special mental factors], four occur at the same 
time: | 


The first four occur with regard to the object (4%) that presents all four <316> 


3 AKB 26/6r.6. 
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characteristics, [i.e., (i) considered (abhipreta Ff 44), (ii) determined (niscita 
TRIE), (ili) experienced (in the past) (samstuta #4 4) and (iv) to be examined 
(upapariksya Fr #R)). 

And so on up to: 


The last four occur with regard to the object that presents the last three char- 
acteristics, [1.e., (1) determined, (11) experienced (in the past) and (111) to be ex- 
amined]. 


Altogether five tetrads. 


e. It may be that all five [special mental factors] occur at the same time: with 
regard to the object that presents all four characteristics, (i.e., (i) considered 
(abhipreta ff), (ii) determined (niscita #5), (iii) experienced (in the past) 
(samstuta }) and (iv) to be examined (upapariksya Fr). 


Thus, (the five special mental factors may arise—either individually or collec- 
tively or in groups (#8%!|/4)—-with regard to the object that presents four char- 
acteristics, making) a total of thirty-one cases (=-+-—5)). 


But there are also states of mind (citta-avastha :(){i1) where all five [special 
mental factors] are absent: when the object does not present any of the four char- 
acteristics; when the mind (i.e., one of the six cognitions) is of the “automatic 
(dropping into) mind” category (4 #4 58-1») (see #1193, #1553); when it is a ques- 
tion of the store-cognition (Glaya-vijfidna ii). [This enumeration is not com- 
plete:] numerous are the minds that are not associated with the five [special 
mental factors]. [Not only the “automatic” minds, but also the minds of equal 
outflow. | 


The seventh and the eighth cognition either are or are not associated with the 
five [special mental factors (!|42)], according to whether they are in the state of 
cause (non-buddhas) or of fruit (buddhas). We have seen this above (#0745, #1360). 
{5/33v.} 


The sixth, i.e., mental cognition, can be associated with the five [special mental 
factors] (in both states), whether or not it is “transmuted” ({K#3 #4). 


[Concerning the first five cognitions (vijfidnas):] 


According to Sthiramati, they are never accompanied by (any of the five (special 
mental factors)), i.e., predilection, etc. 


Predilection (chanda) is absent in them for, being directed at an already-obtained 
(present) object (#444458), they are not accompanied by desire-aspiring (abhi- 
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lasa #3). 

Resolve (adhimoksa) is absent in them for, being spontaneously directed at the 
object, they are not accompanied by ascertainment (avadhdrana £0 #}) since they 
are incapable of making a decision (vyavasdaya; # i). 


Memory (smrti) is absent in them (for they are not accompanied by recollection 
(38 1&)) since they (always) seize a new object (FX#14%) (i.e., pratyaksa object). 


Concentration (samadhi) is absent in them for, being distracted-moving (#727, 
viksipta, caficala) in its nature, they do not apply themselves focusedly (sam- 
avadhdana Fiz). 


Understanding (prajfid) is absent in them (for they are not accompanied by dis- 
cernment (ff§#)) since they are incapable of perquisition or thought-out judge- 
ment (nitirana; tuiduo FF)" 


According to Dharmapala, [the first five cognitions] can (7) be accompanied 
by (the five (special mental factors)), i.e., predilection (chanda), etc. - Indeed: 


1. Although [the first five cognitions] do not have extreme (adhimdatra 34 _{) 
desire-aspiring (abhiladsa #2) with regard to the object (as this is the case for 
the sixth cognition), nevertheless, <317> being led by the sixth cognition. they 
can have, with regard to the object, a weak (#4) intention (abhipraya *%). 


La Vallée Poussin comments: 


When mental cognition (mano-vijfiana) desires (abhilas) a future object ..., the five 
cognitions that are led by mental cognition also generate a weak desire and have 
a weak intention (abhiprdya) with regard to the present object; thus they can have 
predilection (chanda). The eighth cognition, not being led by mental cognition, arises 
spontaneously, does not have intention with regard to the object; thus it canrot have 
predilection. 


2. Although they do not make an extreme (#4_) decision (#7%) (with regard 
to the object), nevertheless, they can have, with regard to the object, a weak 
(fA) ascertainment (avadhdrana £1). 

3. Although they do not have (a clear) recall (abhilapana 4c) of the pre- 
viously experienced object itself (4 4i88), nevertheless, they can have a weak 
(f{45) memory (<) of the type of object (4338). [When the present object is of 
the same type as the past object, there is a memory in relation to the present 
object.] (5/34r.} 


4 AKB 19/9r.1 [v, F 22]. 
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4, Although they do not have [the kind of] mental application (manaskara) that 
binds the moment of mind (#27) to one object, nevertheless, they can have, (with 
regard to the object,) a weak (#44) focused application (samavadhdna Bit). 
The five cognitions (vijfidnas) are said to be “distracted-moving” (sandong #X 
#4) (in their nature) in order fo reject (##) the idea that they are concentrated 
(samahita; dengyin 5|), but not in order to reject the idea that they may be in 
concentration (dengchi =:#. Thus, they can be associated with concentration 
(samadhi; ding 7E). (See #1896.) : 


La Vallée Poussin comments: 
Kuiji (Shuji 6A1/26r./T.43.1830.0433a01): The Sanskrit says: 


1. samdahita (sanmoxiduo = FEM [“equal pull”), ie., dengyin #5|; 
2. samadhi (sanmodi = JE), i.e., dengchi #3; 
3. samdapatti (sanmobodi =f IE), i.e., dengzhi F2. 


YBh (T.30.1579.0328c02), etc. — sanmoxiduo is dengyin |; the ancient masters said 
sanmoti = EE. 


1. There are two kinds of dengyin 5] (samahita = concentrated): 


a. “with mind” (sacittaka); 
b. “without mind” (acittaka). 


Dengyin 5 is: 
i. always ding 7E (= concentration [samadhi]); 


ii. never san RX (1.e., never distracted) (= always “concentrated” [samdahita ?], 
never “distracted” (viksipta). 


2. Dengchi # (samadhi = concentration) is always “with mind” (sacittaka). 
It is an application to the object of two types: 


i. either ding 7€ (= concentration [samadhi]); 
li. or san #{ (= distracted [viksipta]). 


#1753 5. Although they are incapable of perquisition or thought-out judgment (nitirana 


i =) regarding the object, nevertheless, they can have a weak (#45) discern- 
ment (pravicaya faj##). This is why the noble teachings (YBh, 1.30.1579.0681c) say 
that the two superknowledges (abhijfias) of seeing and of hearing (caksuh-Srotra- 
abhijiie ff8 H-#8) are knowledges (jfidna) associated with the visual and auditory 
cognitions (vijfidnas).°° — The same applies to the other (three) cognitions, i.e., 


95 AKB vii, F 107. 


524 E. Six cognitions (vijiana) 


olfactory, etc. — Thus, there is no problem in attributing understanding (praj7d) 
to the five cognitions. <318> 


#1755 In the state of non-mastery (hetu-avastha; non-buddhas) (Fi 8 E112; #1526), the five 
cognitions (vijidnas) cannot be accompanied by the five [special mental fac- 
tors]. [This is the most frequent case; on the contrary, the rule is that mental 
cognition (mano-vijfidna) is accompanied by the five. ] 

When mastery is obtained (phala-avastha, buddhas, # E ¢£¥), [the five cogni- 
tions] are always accompanied by the five: 

#1756 1. for predilection (chanda x), i.e., the desire to contemplate (4¢#%) the objects, 
does not decrease (ii); 

2. for resolve (adhimoksa [+ ¥#), which ascertains (avadhar £[]) the object, never 
decreases; | 
3. (for memory (smrti <) does not decrease,) since (there is the recollection 
(t2 2) of) all the objects that have been previously experienced (#*%); (also,) 
the five cognitions of the buddha {5/34v.} are directed at the three times (#% = tt); 
4. for the tathdgata does not have a mind that is not concentrated (or in con- 
centration) (#-L); 
5. for all the five cognitions of the buddha have the knowledge of accom- 
plishing action (krtya-anusthdna-jiidna {EF *) (see #3262). (See #0742.) 

La Vallée Poussin comments: 


The buddhas are always concentrated, AKB 1v, F 41. 


In one of the lists of unique factors (@venika-dharmas) (see AKB vii, F 67), Maha- 
vyutpatti, 9: nasty asamGdhitacittam ... ndsti chandasya hanih ... nasti prajnaya 
haénih ... .— Our text does not have hani = mie {RK (“cease”), but it has jian jx, 
1e., “diminution” (apacaya) (AKB 15/3r.8 [iv, F 90]), una, atinyiina (AKB 6/13v.2 
[vi, F 274]; 12/8r.8 [111, F 192]). (Compare AKB 1y, F 40.] 


E.DC.2.7. Sensation (vedanda) of the five special mental factors (caittas) 


#1758 With which sensation (vedand *%) are the five special mental factors (caittas) 
associated? 


#1760 1. According to one opinion, predilection (chanda #X) is associated with three 
sensations, excluding dissatisfaction (daurmanasya &) and displeasure (duhkha 
7), because the objects that provoke dissatisfaction or displeasure are not “con- 


#1762 


#1763 
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sidered” (abhipreta Fr 44). 


The other four [special mental factors], 1.e., resolve (adhimoksa), etc., are asso- 
ciated with four sensations excluding only displeasure (duhkha 7) (which is 
“bodily sensation” = associated with five cognitions [vijfidnas]), because the five 
cognitions are without “deliberation” (upanidhyadna #), (“judgment” (3),) etc. 


2. According to another opinion, all (special mental factors) are associated 
(tH) with five sensations (vedands F.%). 


a. With regard to predilection (chanda %X): 
YBh (1.30.1579.0618c) (cf. Samuccaya-vydakhyd, 10) says: 


(As for the faculty of dissatisfaction (daurmanasya %&}8),) ardent pre- 
dilection (4x) (when longing) for the realization of the higher dharmas 
(anuttara-dharmas) (# £35) includes sorrow (Soka-samtdpa FX) 
[of not acquiring them]. 


Predilection (chanda) is thus accompanied by the faculty of dissatisfaction. 


In the places of exclusive suffering (#15275 J) (i.e., hells and, partly, animals 
<319> and hungry ghosts), liberation from this suffering is yearned for (abhilas 
4m K). *Manas (&), as we have seen (#1611, 1632, 1634), is associated with dis- 
pleasure (duhkha #48). 


Y Bh (1.30.1579.0627c29) (compare Samuccaya-vyakhy4d [T.31.1606.0726a13]) says that 
greed (lobha £) and thirst (trsnd ®) are associated with dissatisfaction and 
displeasure (daurmanasya-duhkha #75): now, predilection (4X) necessarily accom- 
panies [greed and thirst). | 

b. With regard to the other four special [mental factors]: 

Since, as we have seen, (the faculty of) displeasure (F448) {5/35r.} is associated 
with mental cognition (mano-vijidna x), then what is the problem (#4) in dis- 
pleasure accompanying the (four special mental factors, that is,) deliberation 
(upanidhyana #, i.e., resolve [adhimoksa]), (judgment (?8),) etc.? 


Furthermore, (the four [special mental factors]), i.e., subtle ascertainment (ava- 
dharana £], 1.e., resolve), etc., are associated with the [first] five cognitions, as 
we have seen, #1748. 


Thus, the five special [mental factors, 1.e., predilection (chanda), etc.,] can be 
associated with five sensations (vedandas). 


These five special [mental factors] should also be examined (2), (in accordance 
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with reason, (20#£)) from other points of view: their ethical nature ((£) (.e., 
good [kuSala], etc.); their realm (##) (1.e., the realm of desire [kKama-dhdatu], etc.); 
their quality of pertaining to the trainee (Saiksa ), etc.; their abandonment (pra- 
hana); their quality of being impure (sasrava), etc.; their retribution (vipaka). 
{6/1r.} 


E.D.D. Good (kuSala) mental factors (caittas) 


D1. Definitions; #1773 
D.2. Issues in relation to good mental factors (caittas); #1855 


#1766 We have explained the universal [mental factors] (#847) and the special [men- 
tal factors] (3). What are (the characteristics of) the good mental factors 
(caittas)? 


#1767 The author replies to this question. [Vasubandhu's] stanza 10d—11c1 (Chin. 11) 
says: | 


$raddha-atha hrir apatrapd || 10d 
alobha-Gdi-trayam viryam praSrabdhih sapramdadika | \1ab 
ahimsa kuSalah | 11c | 


ASW ASO - | 
WA ARWGR + HARARE + | 


11. Faith (Sraddha {3 ); modesty (hri fi); shame (apatrapa Wi); the three 
roots (=%8) of good: non-greed (alobha #£&), etc.; vigor (virya 8); ease 
(prasrabdhi %); with heedfulness (apramdda * 7%), [i.e., equanimity 
(upeksa {3#§)]; non-harmfulness (avihimsad #2): these are the good 
ones (##). 


La Vallée Poussin comments: 


Equanimity (upeksda), indicated by its name in the Chinese edition, is apparently 
omitted in the original [Sanskrit edition] and in the Tibetan edition. The Sanskrit 
verse would be too long if the word upeksd were placed in it. Thus, Vasubandhu 
takes recourse to an artifice: he writes sapramadika, i.e., “accompanying heedful- 
ness’, an adjective referring to equanimity as being implied. Sthiramati explains: 


sapramdadika saha apramddena vartata iti sapramadika | ka punar asau | 
upeksa ... 


jae ae 
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sapramdadika (in the text of the stanza) means: it is together with heedfulness. 
What ts meant by “it”? Equanimity (upeksd) ... . 


[it cannot reasonably be understood as praSrabdhih sdpramadika or sapramdadika 
at:imsa, for there are particularly strict links between equanimity (upeksa) and heed- 
fulness (apramdda), as explained below.] <320> 


The Chinese edition has: formation “equanimity” (samskdara-upeksa), see #1839. 


— sm 


The AKB, like AstadaSaStnyatd-Sastra (1.311616), does not list eleven good ones, 
for 1t omits one of the roots of good, 1.e., non-delusion (amoha), which would be a 
double usage of “understanding” (prajna) which was already mentioned as a “special 
mental factor’, see #1806-#1812 and AKB un, F 156, note, for additional details. On 
the good ones not listed here, see #1855. 


#705 The Treatise: 


The mental factors associated with only a good mind are called “Goob (##) men- 
tal fuctors”. They are eleven in number, (consisting of faith, modesty, etc.). 


E.D.D.1. Definitions 


417573 1. 


What is FAITH (Sraddha {#)? 


It (has for its nature (#)) the clarification (or purification) of the mind (2%, 
citta-prasdda or cetasah prasddah) which causes profound (#8) [a] firm convic- 
tion (43), [b] delighting (34),°” [c] aspiration-desire (4x) relative, respectively, 
[a] to what is real (2), [b] to what is endowed with qualities (gunavant 7), [c] to 
what is endowed with efficacy (fi, saktivant 7). 


[Faith] has for its activity (34) to counteract non-faith (@sraddhya) (Ht¥487* fs) and 
to make delighting in the good (44%; kuSala-dharma-cchanda) arise. 


597 


598 


La Vallée Poussin comments: 


Sthiramati reads: ... pradptum Sakye ... “aspiration relative to that which is suscep- 
while to being obtained, to being realized”. And that is better this way, at least with 


abhisampratyaya (firm conviction), ren %., ksdnti (receptivity) in the intellectual sense 
of the word, and even renke #25]. 

le 3% [joy, appreciation], probably ardmatd [taking delight], as in AKB vi, F 147. - 
Sthiramati has here prasdda [which Jacobi translates as ’Geklartheit” (“clarity”) and 
which LVP translates (see Siddhi F 323) as “complaisance’’, which is likewise LVP’s 
translation of Gramatd, here}. 


Sanskrit ? yu 8X. 


#1775 


#1776 


#1778 


#1779 
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regard to the usage of the word yu &X (i.e., desire-aspiring [abhildsa] or predilection 
[chanda}). 


The varieties (visesa) of faith (Sraddha) can be reduced to three: {6/1v.} 

a. faith with regard to what is real (#4): 

profound faith qua firm conviction (ff #4) with regard to really existent dharmas, 
1.e., things or principles (truths) (Aik SF); 

b. faith with regard to what is endowed with qualities (4%): 

profound faith qua delighting ({# 44) with regard to the completely pure qualities 
(#14) of the three jewels (= #); 

c. faith with regard to what is endowed with efficacy (4 #é): 

profound faith—relative to the good mundane and supramundane dharmas— 
that [oneself and others] have the power (#4 7), respectively, to obtain the ones 


(#é4+) and to realize the others (#£5<%), and to generate desire-aspiring (#7, 
asamsa, abhildsa) for these dharmas. 


From this it follows that faith counteracts non-faith (asraddhya) on these three 
<321> points. And from this it follows that it generates delighted desire (4%, 
sometimes abhirama) to realize (saksatkar ##) the supramundane dharmas and 
to cultivate (bhdv {£) the mundane dharmas. 

[a] Firm conviction (abhisampratyaya #2) is resolve (adhimoksa |B), “ascer- 
tainment as to the object, certitude relative to the object” (see #1301); [b—c] delight- 
ing (aramatda 4#) and desire-aspiring (abhildsa x) are predilection (chanda x) 
(see #1301). 

Now [a] firm conviction is the cause of faith (sraddha) ({8 |); [b—-c] delighting 
and desire-aspiring (42x) are its fruits (8). 


[Question:] — The cause and the fruit of faith are thus explained. Its nature (or 
specific characteristic) (svalaksana | #4) remains to be discussed: What does 
faith consist of? 


[Reply:] — Have we not just said that faith 1s, in its nature, citta-prasdda [or 
cetasah prasadah*”| (4)? 


[Question:] — Without a doubt, but you have not given the meaning of this ex- 
pression: 


[For example,] is it necessary to accept that citta-prasdda means “mind that is 


°° ~~ Like Sthiramati, Mahd-vyutpatti, 245, 885, etc. 
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clear [or pure] (G8].))’? In this hypothesis, faith is mind (citta) and not a men- 
tal factor (caitta), an associate of mind. {6/2r.} 


Or, should it be accepted that citta-prasdda means “clarification [or purification] 
of the mind” (-L)?4), Le., that which makes the mind clear [or pure]? In this hypo- 
thesis, what would be the difference between (1) faith (Sraddhd) and (2) modesty 
(hri \#) and the other good mental factors? 


There is the same problem if it is said that faith is a clear or pure dharma asso- 
ciated with mind. 


[Reply:] — The nature of faith is clarity-purity (7%), 1.e., the ability to make the 
mind and the mental factors pure-clear (7). Faith is defined as “clarification of 
the mind” (citta-prasdda 1(»i#%)—and not as “clarification of the mind and of the 
mental factors’ (citta-caitta-prasddah)—in view of the major importance of mind 
CLF), Just as the jewel that clarifies-purifies “water” (udaka-prasddaka 7ki# Fk) 
clarifies-purifies (7) “muddy water” (#7k). — Modesty (hr7 iif) and other good 
dharmas, although good, do not have this (clarifying-purifying) efficacy. 


Faith thus has as its specific characteristic (#4) to clarify-purify (4) the mind 
and the mental factors, and is not to be confused with the other good dharmas. 


Moreover, each of the defiled dharmas (434) possesses its specific character- 
istic. Only non-faith (a@sraddhya 7+) is, (in its specific characteristic,) polluted 
and pollutes (7%) the mind and <322> the mental factors, just as a very pol- 
luted thing (£77) is polluted itself and pollutes things. Faith is just the oppo- 
site of that: it has thus clarification-purification for its nature (or characteristic). 


According to certain scholars (1.e., the Sthaviras or divergent masters of the Great 
Vehicle): — Faith has delighted desire (44; abhirama) for its nature (or char- 
acteristic (#H)). 


[Reply:] — But then it would be the same as predilection (chanda $x): Why would 
it always be good? Why would it not be (of three natures) (JE#4 =), i.e., good, 
bad, non-defined? Moreover how could both suffering (duhkha =) and the origin 
of suffering (samudaya #2), which are unfavorable, be the objects of faith ({8 
PRA)? {6/2v.} 


According to others (i.e., the divergent masters of the Great Vehicle or Maha- 
samghikas): — Faith has adaptation (S@/IK, anukilata ?) for its nature (or char- 
acteristic (#H)). 


[Reply:] — In this hypothesis, it would be of three natures (good, etc.) accord- 
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ing to the nature of the object to which one adapts oneself; it would be the same 
as resolve (adhimoksa /##) or predilection (chanda x). If it is the adaptation 
of ascertainment (F/I), 1t is the same as resolve; if it is the adaptation of de- 
lighting (4#/IIK), it is the same as predilection. Besides resolve and predilection, 
there is no other adaptation (JIB). 


Consequently, faith is indeed the clarification or purification of the mind (citta- 
prasada).™ 


La Vallée Poussin comments: 
Some extracts from various treatises: 


a. Attha-sdlini, § 304 (pp. 119-120). Faith (sraddhd) is sampasadanalakkhana and 
sampakkhandanalakkhana. As the udakappasddaka mani of the wheel-turning king 
(cakravartin) purifies water, faith purifies the mind (Milinda, p. 33); just as a warrior 
crosses the river by repelling the water-monsters [1.e., crocodiles, etc.], faith clears 
the path for those who give gifts, [observe precepts,] etc. -- Elsewhere, faith 1s sad- 
dahanalakkhana, etc. 


Devout faith is expressed by the word pasanna [confidence], e.g., Anguttara, ii, p. 34: 
ye Buddhe pasanna ... {“Those who have confidence in the Buddha ...]. 


Prasdda is sometimes translated into Tibetan as dad (faith), sometimes as dga’, 
delighting (Feer, AvadadnaSataka, p. 414). — Phrases such as sa kayikam prasrabdhi- 
sukham labdhva bhagavato ’ntike cittam prasddayamasa ... (Speyer, 1, p. 32) proceed 
from old documents and indicate the relationship between ease (prasrabdhi) of the 
body and ease of the mind. 


For the definition of the [subtle] physical sense-faculties as riipa-pasdda or, better, 
as pasdda-ripa in the early Abhidhamma, see Compendium of Philosophy, 1910: 
15, etc.; AKB i, F 15; Vyutpatti, 101, 22; Siksa-samuccaya, 250, 14 and Wogihara, 
Muséon, 1904: 214. 


b. AKB ii, verse 25 (F 156). Faith (sraddha) is the clarification of the mind (cetasah 
<323> prasddah). Indeed (Vyakhya [WOG.128.16]): kleSopakleSakuSalusitam cetah 
§raddhayogat prasidati | udakaprasadakamaniyogad ivodakam. But there is another 
definition, a definition based on the mode of operation (Gkara) which 1s “firm convic- 
tion” [WOG.128.17ff.]: satyaratnakarmaphalabhisampratyaya ity apare ity akarena 
§raddhanirdeéah | satyesu catursu ratnesu ca trisu karmasu ca Subhasubhesu tat- 
phalesu cestanistesu santy evaitanity abhisampratyayo ’bhisampratipattih Sraddhet. 


© Kuiji, Shuji 6A2/Tv. 
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For the threefold confidence (prasdda; avetya-prasdda), see Anguttara cited above, 
Bairat edict with commentary by Minayeff, Recherches, p. 85, and especially AKB 
vi, F 292-295. 


For personal serenity (adhydtma-samprasdda), see AKB viii, F 158. 


c. Samghabhadra’ definition (Shun zhengli lun T.29.562.0391a) contains elements 
that occur in Sthiramati. Faith (S‘raddhda) is defined there as cittakdlusyavairodhako 
’bhisampratyayah (this last word more fully spelled out: xiangian renxu FR Ai FF, 
as in AKB 4/4r.8 [ii, F 156]) ... chandasamniSrayah. 


d. Samuccaya-Sdstra (T.31.1605.0664b06) and Samuccaya-vyakhy4 (T.31.1606.0697b19): 


Sraddha katamd | astitvagunavattvasakyatvesvabhisampratyayah prasdado’bhilasah | 
cchandasamsisrayadanakarmikd | 

Faith (Sraddha) is, in itself (#8), firm conviction (sampratyaya; renke #.0]), de- 
votion-confidence (prasdda; gingjing jai), confidence-aspiring (abhilasa; 
xiwang #1), with regard to that which has reality (astitva ® #8), qualities 
(gunavattva # #), efficacy (Sakyatva 4 fi€). It has for its activity to serve as 
support for predilection (chanda 44%). 


astitve’bhisampratyayakara Sraddhda | gunatve prasadakara | Sakyatve’ bhildsa- 
akara, Sakyam maya praptum nispddayitum veti | 

With regard to what has reality (astitva @ #2), one generates faith (ff) having 
firm conviction (sampratyaya #24) for its mode of operation ({7); with regard 
to what has qualities (gunatva # {®), [one generates faith] having devotion- 
confidence (prasdda jf?) for its mode of operation; (with regard to what has 
efficacy (Sakyatva  8é), [one generates faith] having confidence-aspiring (abhi- 
lasa #5*2) for its mode of operation,) saying: “I have the power (77) to obtain 
(E44) [the good dharmas of the unconditioned factors (asamskrta) class], to 
realize (825%) [the good dharmas of the conditioned factors (samskrta) class].” 


e. Sthiramati, Trentaine (Lévi), F 26 (11a) (transl. based on LVP and Jacobi): 


tatra Sraddha karma-phala-satya-ratnesv abhisampratyayah, prasddaS cetaso, 

’bhilasah | 

Faith (sraddha) is: 

a. firm conviction (abhisampratyaya) about the fruit of action (karmaphala) 
and the noble jewels (drya-ratna) = noble truths (Grya-satyas); 

b. achieved clarity [LVP: “complaisance’’] (prasdda) in the mind; 


desire-aspiring (abhildsa). 
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$raddhd hi tridha pravartate | sati vastuni, gunavaty-agunavati va, sampratyaya- 
Gkard | sati gunavati ca prasadakard | sati gunavati ca praptum utpddayitum va 


Faith, indeed, proceeds in three modes of operation (akaras): 


a. if there exists something that is endowed with good qualities (guna) or 
without good qualities (aguna), then faith proceeds in the mode of oper- 
ation of firm conviction (sampratyaya) in regard to it; 

b. if there exists something that is endowed with good qualities, then faith 
proceeds in the mode of operation (@kdara) of achieved clarity (prasdada) 
in regard to it; 

c. if there exists something that is endowed with good qualities, and which 
can be achieved and brought forth, then faith proceeds in the mode of 
operation of desire-aspiring (abhildsa). 


cetasah prasdda iti, Sraddha hi citta-kdlusya-vairodhikity, atas tat-samprayoge 
klesopaklesa-mala-kalusya-vigamac, cittam Sraddham agamya prasidatiti, cetasah 
prasdda ucyate | 

As for “achieved clarity [LVP: purification] in the mind” (cetasah prasdda): since 
faith is incompatible with the turbidness or pollution (kdlusya) of the mind, 
therefore the mind achieves clarity after having gained faith, because in the 
accompanying presence of faith, the impurity and turbidness of the defilements 
(klesas) and subsidiary defilements (upaklesas) disappear: this is called “achieved 
clarity in the mind” (cetasah prasdda). 


sa punas chanda-samnisraya-dana-karmika | 
The activity of faith consists in the fact that it provides the support for predilec- 
tion [for good dharmas] (1.e., kuSala-dharma-cchanda). 
#1737 2. What is MODESTY (hri fi)? 
It has for its nature (t#) the veneration (sapratifata =) <324> of those who are 
virtuous (gunavant &, 1.e., ordinary worldlings [prthagjanas] or saints [Gryas]) 
and the respect (gaurava =) for good dharmas (#, whether impure [sdsrava] 


or pure [andasrava]), and this regarding the power (7) of oneself (&) and regard- 
ing the power of the Dharma (7). 


[Modesty] has for its activity (3€) to counteract non-modesty (dhrikya) (AiG 
4 fi) and to stop (samyama 1 A) all bad conduct of body, speech and mind 


601 Editors: LVP comments on modesty (hri) and shame (apatrdpya) conjointly (see below). 
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(duScarita {y°”). 


That is to say, being dominated (adhipati #4_) by affection (4 = 2) for one- 
self and by consideration (# = =) for the Dharma, one venerates those who 
are virtuous and one respects good dharmas: one is embarrassed (lajja 4 4b) 
about transgressions (avadya iit). 


Non-modesty (Ghrikya) is counteracted; bad conduct is stopped. 
3. What is SHAME (apatrapya, apatrapa ‘¥k,)? 


It has for its nature (?#) the disregarding (#4) of what is wicked (4) [hence 
there is no associating with what is wicked], and the resisting (2) of what is 
bad (4), 1.e., of defiled dharmas, [hence, the not committing of what is bad], and 
this due to the (power of the) world (#7). 


[Shame] has for its activity (3) to counteract (#174) shamelessness (anapa- 
trapya, atrapd #&'\,) and to stop all bad conduct (IL 377). {6/3r.} 


That is to say, being dominated [by fear of] the world’s blame and reprobation 
(al JERI |), (one disregards and resists (#42)) what is wicked (2%) and what is 
bad (3), one is embarrassed (#¢4)) about transgressions (443E; avadya ‘). 


Shamelessness (anapatrdpya) is counteracted; bad conduct is stopped. 


2-3. Embarrassment about transgressions (avadyena lajja @4biH5) is the shared 
characteristic (#749) of these two dharmas. This is why the noble teachings,™ fig- 
uratively speaking, say ({Ext) that they have embarrassment for their substance 
(#5). [Adding, however: “regarding oneself, regarding others’; but this difference 
in their origin does not constitute a difference in substance. | 


Whoever claims that embarrassment is the particular characteristic (§!|#8) of the 
two <325> would have to accept that the two, (i.e., modesty and shame) (‘ii, 192), 
are not of different natures. That being the case, they, (i.e., these two dharmas,) 
could certainly not be associated (#8), for sensations (vedands), ideations (sam- 
jrids), etc., which are associated, are of different natures. 


If the difference between the two is established in the sense that the first is depen- 
dent (4#) on oneself (—) while the second is dependent on others ((t#), then the 


602 AKB iv, F 135. 

603 avadya is translated literally in Vyutpatti (savadya = which is with blame, ... 245, 831, 
832). Samuccaya-vyakhyd, i.e. Sthiramati, has guo’e #43, undoubtedly avadya, since 
Sthiramati uses this term. 

604 Samuccaya-vyakhya (T.31.1606.0697), Vikhyapana (T.31.1602.0481), etc. 


#1792 


#1793 
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two could not arise at the same time; they could not be real things (dravyasat 
4), [being relative, like the long and the short]. The noble coe are op- 
posed to these opinions. 


If it is claimed that the two are truly real but arise in turn: this contradicts YBh 
(T.30.1579.0684a10) which says that ten dharmas occur in every good mind. 


But someone replies: — If veneration-respect (2) and disregarding-resisting 
(SF) are, respectively, the particular characteristic of the two—the objects of 
veneration-respect and disregarding-resisting being different—the {6/3v.} two 
would not be able to arise together. Then you are as wrong as I am: why should 
I be the only one to be blamed (=)? 


[Answer:] — Useless objection, for who says that the object of the two dharmas 
is not identical? 


[Reply:] — (If the object is not different, then how do you explain the situation?) 


[Answer:] — In fact, when a good mind arises, whatever its object (four truths, 
three jewels, etc.), it always involves respect for what is good (42%), disre- 
garding of what is bad (#23). Thus, the two dharmas, i.e., modesty and shame 
(ta, 52), occur together in every good mind without the good mind having to 
take a certain object with regard to which it has modesty (hri f#f) and another 
object with regard to which it has shame (apatrdpya {%i). 


Reply. — But I can answer in the same terms. 


[Answer:] — Unacceptable, for you claim that modesty and shame have the same 
specific characteristic (§ 74). It is thus impossible for you to discard the afore- 
said objections (i.e., that the two would not be able to arise together ...). 


In fact, when the noble teachings use the expression “regarding (apeksya) one- 
self, regarding others” (or “being concerned (#4) about oneself (8), being con- 
cerned about other (ft#)’’), one understands [a] “oneself” to refer to both one- 
self and the Dharma (§ 3), and [b] “other(s)” to refer to the world (t#[#)). 


Or else: 


a. “regarding oneself” means “out of esteem (or veneration) for what is good” 
(#32) (which is beneficial for oneself = 24); 


b. “regarding others” means “out of disregarding (or resisting) of what is bad” 
605 Editors: LVP translates: ... “en raison d’autrui” signifie “par mépris du mal” (qui nuit a 


autrui [... “regarding others” means “out of disregarding of what is bad’ (which is harm- 
ful to others)]. 
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(f# 32) (which is harmful to oneself (#8). 
La Vallée Poussin comments: 
a. AKB ii, F 170-171 examines the true nature of non-modesty and non-shame. 
Modesty (hri) is respect, more precisely, [it is fourfold]: 


1. respect (gauravata;*) <326> for qualities; 

2. veneration (sapratisata; =) for those who are virtuous; 

3. fearful submission (sabhaya-vasavartita), i.e., sabhaya|ta] (E#); 
4. submission (vaSavartitad WEB). 


[My rendition does not distinguish the two latter varieties. ] 
As for shame (apatrapya), it is the awareness of the consequences of offenses. 


Or else, modesty (hri) is the embarrassment about transgressions (committed or not 
committed) with regard to oneself, a sense of modesty; shame (apatrapya) is the 
embarrassment about transgressions with regard to others, a sense of shame. 


b. Samuccaya-Sastra (T.31.1605.0664b08): 


hrih katama | svayamavadyena lajjana | du§carita-samyama-sanni§$raya-dana- 
karmika | 


apatrapyam katamat | parato’vadyena lajjand | tatkarmakam eva 


What is modesty (#1)? [In itself (#8),] it is, with regard to oneself (4), embar- 
rassment (#) about transgressions (avadya ##3®). 


It has for its activity (3£) to provide the support for stopping (samyama |L ) 
bad conduct (duscarita #77). 


What is shame (/2)? [In itself (#8),] it is, with regard to others ({t#), embar- 
rassment about transgressions. 


It has for its activity [to provide the support for stopping bad conduct]. 
Samuccaya-vyakhya (T.31.1606.0697b23): 


With regard to transgressions (#3), modesty (hri) is, in itself, embarrassment 
with regard to oneself (zixiu Fi #). 


It has for its activity (3€) to be the support (Fit #X) of stopping (1k) bad con- 
duct (duScarita 3247). | 


With regard to transgressions, shame (apatrapya) is, in itself, embarrassment 
with regard to others (xiuta 4th). 


It has the same activity as modesty. 
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c. Sthiramati, 7rentaine (Lévi), F 26 (11b) (transl. based on Jacobi): 
hrir, dtmanam, dharmam vadhipatim krtvavadyena lajja | 
Modesty (hri) is a sense of shame (/ajja) in regard to that which is blamable 
(avadya), in which one takes oneself or the Dharma as the relevant factor (adhi- 
pati). 
sadbhir garhitatvad, anista-vipdkatvdc ca, papam evadvadyam | tendvadyena, 
krtendkrtena va, yd cittasyavalinata, lajjd, sa hrih | 
Since it is reprimanded (garhita) by virtuous people and since it has undesired 
consequences (anista-vipaka), that which is blamable (avadya) is a sin (papa). 
Due to that which is blamable, whether one has committed (krta) it or not, the 
mind becomes depressed (avalina), feels a sense of shame (/ajja), and that is 
modesty. 


iyani ca duscarita-samyama-samnisraya-dana-karmika | 
Modesty has for its activity to provide the support for stopping (samyama) bad 
conduct (duscarita). 


apatrapyam lokam adhipatim krtvavadyena lajja | loke hy etad garhitam, mam 
caivam karmanam viditva garhisyatity, aSlokadi-bhaydad, avadyena lajjate | 
Shame or fear of a bad reputation (apatrapya) is a sense of shame (/ajjd) in 
regard to that which is blamable (avadya), if one takes people (Joka) as the 
relevant factor (adhipati). “People reprimand (garhita) this kind of thing, and 
when people will get to know that I do such and such things, I will be repri- 
manded”: out of fear for a bad reputation (asloka), etc., one feels a sense of 
shame in regard to that which is blamable. 


idam api duscarita-samyama-samnisraya-dana-karmakanmn | 
Shame has for its activity to provide the support for stopping (samyama) bad 
conduct (duscarita).| 


d. There is good reason to compare (1) the old data of the Abhidhamma (Dhamma- 
sangani, 30 and 31) and the explanations of Buddhaghosa (Attha-sdlini, translated 
in The Expositor by Maung-Tin/Rhys-Davids, p. 165, and summarized in Buddhist 
Psychology, p. 20, note), with (2) AKB and the texts of our School. — Avatradpya = 
ottappa, a form explained in the Maha-vastu, i, 463, in reference to otrapin. Stede 
gives a good bibliography (Miiller, Kern, etc.); but his etymology is unaccept- 
able. 


#1795 4-6. The three roots of good. 


#1799 


#1800 
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By “NON-GREED (alobha #££2), ETC. (=)’, the stanza (kadrika) means non-greed 
(alobha), non-hatred (advesa #£ 1B) and non-delusion (amoha #£€). {6/4r.} 


These THREE (=) are defined as ROOTS (#&) because they are the main element 
in the generation of what is good and because they directly (#1) counteract (#f 
44) the three roots of bad, 1.e., greed (lobha), etc. (see #1912). 


La Vallée Poussin comments: 


The three roots, as well as modesty (hri) and shame (apatrdpya) are good “in and 
of themselves”, see AKB iv, F 34. — Definition of good and of bad, see AKB iv, F 137 
(Morale Bouddhique, F 143). — Abandoning and taking up again of the roots of 
good, AKB ii, F 294; iv, F 92, 102, 170f. — For the roots of bad and of the non- 
defined, see AKB v, F 41-43. 


a—b. What is non-greed (alobha #£&)? 


It has for its nature (‘H£) non-attaching (andsakti #£2%) (= detachment) with regard 
to the threefold existence (bhava % of the three realms [dh@tus]) and with regard 
to the causes of threefold existence (bhava-upakaranesu; #% #.). <327> 


[Non-greed] has for its activity (3£) to counteract greed (lobha' £3) and to ac- 
complish every good action. | 


What is non-hatred (advesa #4)? 


It has for its nature (*#£) non-irritation (andghdta #£%) with regard to the three- 
fold suffering (duhkha 74°) and with regard to the causes of threefold suffer- 
ing (duhkha-upakaranesu 75 2) (including the truth of cessation [nirodha-satya)). 


[Non-hatred] has for its activity (34) to counteract hatred (dvesa HA) and to ac- 
complish every good action. 


La Vallée Poussin comments: 


1. According to Paiica-skandhaka, non-greed (alobha), opposed to greed (lobha), 
is weariness (udvega) (or nirvid) and non-attaching (andsakti); non-hatred (advesa), 
opposed to hatred (dvesa), is loving kindness (maitri) (AKB viii, verse 29 [F 197). 


2. Sthiramati, Trentaine (Lévi), F 27 (11b) (transl. based on Jacobi): 


alobho lobha-pratipaksah | 
Non-greed (alobha) 1s the counter-agent of greed. 


lobho nama, bhave bhavopakaranesu ca yasaktih, prarthand ca | 


606 AKB vi, F 125. 


- #1803 
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“Greed” (lobha) consists in the fact that one is attached to existence (bhava) 
and to what is related to existence (upakarana). 

tat-pratipakso ‘lobho, bhave bhavopakaranesu vandasaktir, vaimukhyaii ca | 

Its counter-agent (pratipaksa), i.e, non-greed, consists in the fact that one is 
not attached to existence and to what is related to existence, and that one turns 
away (vaimukhya) from that. 

ayant ca duscaritapravrtti-samniSraya-dana-karmakah | 

Non-greed has for its activity to provide the support so that one does not give 
oneself over to bad conduct (duscarita). 

adveso dvesa-pratipakso maitri | 

Non-hatred (advesa) is the counter-agent to hatred, 1.e., is loving kindness (maitri). 

dveso hi, sattvesu, duhkhe duhkha-sthaniyesu ca dharmesy, aghatah | 

Hatred is enmity or irritation (4ghdata) against sentient beings (sattva) in terms 
of suffering (duhkha) and the dharmas involving suffering. 

adveso dvesa-pratipaksatvat, sattvesu, duhkhe duhkha-sthaniyesu ca dharmesv 
anaghatah | | 

Since non-hatred (advesa) is the counter-agent (pratipaksa) of hatred, it thus 
consists in non-enmity or non-irritation (andghdata) against sentient beings in 
terms of suffering and the dharmas involving suffering. 

ayam api duscaritapravrtti-samniSraya-dana-karmakah | 

Non-hatred has for its activity to provide the support so that one does not give 


oneself over to bad conduct (duSscarita). 


When a good mind arises, whatever its object, it always involves (1) absence of 
attachment (#£34) (better, non-attaching) (established) in relation to existence 
and (2) absence of irritation (#£3) (better, non-irritation) (established) in rela- 
tion to suffering, without it thereby being necessary that the mind considers 
existence or suffering. 


Likewise, above, modesty (hri t#{) and shame (apatrapya ‘i) [are established] in 
relation to what is good and to what is bad. 


Consequently, these two, 1.e., non-greed (alobha) and non-hatred (advesa), occur 
in every good mind. 


c. What is non-delusion (amoha #£#=)? 


It has for its nature (f+) the clear understanding (avabodha 44 f¥) of principles 


#1806 


#1807 
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and things (#233, 1.e., satya and vastu). 

[Non-delusion] has for activity (32) to counteract delusion (moha i which 
causes error [bhranti] about the principles, hence afflicted views [drstis] regard- 
ing things, hence attachment [raga], etc.) and to accomplish every good action. 
According to one opinion,“ {6/4v.} non-delusion (amoha) is, in its nature, (iden- 
tical with (E])) understanding (prajfid *), which can be a defiled understand- 
ing (i.e., the “special” mental factor of #1723), for the Samuccaya-Sdastra (Sei) 
(T.31.1605.0664b13) Says: 


amohah katamah | vipdkato va Ggamato vadhigamato va jhdnam prati- 
samkhyad | 

Non-delusion is, in itself, the certitudes (vinifcaya #®, 1.e., delibera- 
tions [pratisamkhyas]) that derive (1) from retribution (vipdka #%), <328> 
(2) from teachings (@gama #4), (3) from demonstration (adhigama #2), 
(4) from intuition (or knowledge) (jfidna #9). 


[Sthiramati’s Samuccaya-vyakhy4 (T.31.1606.0697c02), the commentary on Asanga’s 
Samuccaya-Sastra, says:] 


These are, respectively: 

1. innate (upapatti-pratilambhika 44%) understanding (#); 

2. understanding derived from hearing (Sruta-mayi prajiia fe) =); 

3. _ understanding derived from reflection (cinta-mayi prajna B®); 

4. understanding derived from cultivation (bhdvand-mayi prajna {E=),™ 


which all are, in their nature, certitude (A214). 


(If that is so, why is non-delusion (amoha) classified as a good mental factor 
(caitta)? | 


[Answer:] — Even though non-delusion is understanding (prajfa) in its nature, 
nevertheless, in order to indicate that understanding possesses a superior efficacy 
(#32) #é) in regards to what is good (kuSala-paksa), it is listed again as a “good 
dharma’, although it has already been listed as a special mental factor. 


Likewise, afflicted view (drsti {At 5), which is also understanding in its nature, 
is (separately) named (again) as a defiled dharma (kleSa, see #1931). 


607 Compare AKB u, F 160, etc. 
608 ~—AKB i, F 61. 
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According to another opinion (DharmapAla), non-delusion (amoha #£) is not 
understanding (prajfia =); non-delusion has a separate (intrinsic) nature for it 
is directly opposed to ignorance (avidyd #£4), for it is included among the roots 
of good (#48) like non-greed (alobha #£8) and non-hatred (advesa #£4B). 


For YBh (130.1579.0619b20) says that great compassion (mahd-karund@) is included 
in non-hatred and non-delusion (advesa-amoha #£fA##%),© but not included in 


the twenty-two faculties (indriyas #8):° now if non-delusion (amoha #£#€) had 


for its nature understanding (prajfid =), then great compassion (mahda-karuna 
AE), like the ten powers (balas 77), etc.,°!! would be included in the faculties 
(48) of understanding, i.e., the faculty of coming to know [what has not been 
known] (Gjfidsyami), etc.°” 


Moreover, if non-delusion did not have a separate (intrinsic) nature, it would not 
be a real thing (vastu-sat #9), just as non-harmfulness (avihimsd 7**=) (which 
is non-hatred [advesa] in its nature), etc., are not real things. {6/5r.} Now, (that 
would contradict) YBh (1.30.579.0602b23) which says that—among the eleven good 
mental factors (caittas)—only three have conventional existence (#44) (namely, 
heedfulness [apramdda], equanimity [upeksa] and non-harmfulness [avihimsa]), 
and that the others are real. 


It is true that the Samuccaya-Ssastra (T.31.1605.0664a) says that non-delusion (amoha 
tt GE) 1s, in itself, understanding (prajfid =); but this text explains the intrin- 
sic nature of delusion according to its cause and to its fruit: just as 1t explains 
the nature of faith (Sraddhd) according to its cause (namely, sampratyaya, 1.e., 
firm conviction, which is resolve [adhimoksa]) and its fruit (namely, delight- 
ing, which is predilection [chanda]). (Thus the principle must be like this). 


Greed (lobha &), hatred (dvesa HA) and delusion (moha #)—associated with six 
cognitions (vijfidnas) (7\@XtHFE) and included among the root defilements (klesas 
tet) (.e., unlike non-faith [a@sraddhya], etc.)—are <329> of utmost impor- 
tance for the generation of what is bad (akuSala): they are thus the roots of bad 
(akuSala-milas 7*=%8). In order to abandon (ft) them, it is necessary to have 
a general (#4) counteragent (pratipaksa #74), which is the good understand- 
ing (prajiad =), and specific (!]) counteragents, which are the three roots of 
good (= #8), i.e., non-greed (alobha), non-hatred (advesa) and non-delusion 


9 6Cf. AKB vii, F 78. 
610 AKB ii, F 101. 
$11 AKB vii, F 66. 
612 AKB i, F 116. 
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(amoha). Thus, non-delusion (amoha #€€) is a separate thing, distinct from 
understanding (prajna). 
La Vallée Poussin comments: 
1. AKB suppresses non-delusion (amoha) from the list of good dharmas (see #1767), 
ii, F 160. — The Vyakhya [WOG.130.6ff.] says: 
amohah ... sa tu prajidtmaka iti | sa tu amohah prajfdsvabhavah | prajnd ca 
mahdabhimika matih smrtir iti vacanat (AKB ii, F 453) | ndsau kusalamahda- 
bhamika evocyate kim tarhy akuSaladibhtimiko ’ piti. 
2. Pafica-skandhaka: non-delusion (amoha), in contrast to delusion (moha), is 
correct thinking (samyak-samkalpa) (AKB vi, F 284). 
3. Sthiramati, Jrentaine (Lévi), F 27 (11b) (transl. based on Jacobi): 


amoho moha-pratipakso, | 

Non-delusion (amoha) is the counter-agent (pratipaksa) of delusion (moha). 
yatha-bhita-sampratipattih | mohah karma-phala-satya-ratnesv ajfianam | 

A conviction (sampratipatti) that does not accord with truth is called delu- 


sion; it is a not-knowing in regard to the fruits (phala) of action (karma), the 
[four noble] truths (satya), the [three] jewels (ratna). 


moha-pratipaksatvad amohas, tesv eva karma-phala-satya-ratnesu samprati- 
pattih | | 

Because non-delusion is the counter-agent of delusion, it is thus correct con- 
viction (sampratipatti) in regard to the fruits of action, the [four noble] truths, 
the [three] jewels. 


ayam api duscaritapravrtti-samnisSraya-dana-karmakah | 
Non-delusion has for its activity to provide the support so that one does not 
give oneself over to bad conduct (duScarita). 


Sthiramati deviates here from his Samuccaya-vyakhya (T.31.1606.0696b29), where he 
follows the Samuccaya-Sastra of Asanga (T.31.1605.0664b13): 
amohah katamah | vipakato va Ggamato va ’dhigamato va jfianam pratisamkhyéd | 
duScaritapravrtti-sanni$raya-dana-karmakah | 
Non-delusion (#£#) is, in itself, the certitudes or deliberations QA; vinis- 
cayas = pratisamkhydas) that derive (1) from retribution (vipdka #k), (2) from 
teachings (desanad = dGgama #4), (3) from demonstration (pratipatti = adhigama 
za) and (4) from knowledge (jfidna =). 


#1814 


#1816 
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[Non-delusion] has for its activity (to provide a support for) the non-process- 
ing (apravrtti 7.4; stopping) of bad conduct (#277). 


The Samuccaya-vyakhya adds the explanation which cur author cites: he recognizes 
the four kinds of understanding (prajfds) in the four certitudes (vinisScayas); he 
adds in addition a gloss on vinifcaya “which is understanding accompanied by 
courageous diligence” (#43 #){8). 
7. VIGOR (virya; jingjin *§#E), “vir-tue” = manly striving, (L.) virtus. (See #2857, 
#3025.) 


By the term gin #}) (utsaha, Grambha), the stanza (karika 11) means jingjin #3 
1.e., Vigor. 


It has for its nature ({#) [a] courage (yong 8, pard-krama ?) and [b] tenacity 
(han |, dardhya ?) in the cultivation of what is good (kusala-paksa) and in the 
abandoning of what is bad. [Consequently, it is [a] jin #2 (advancing) and [b] jing 
#8 (essential). | 

[Vigor] has for its activity (£) to counteract slackness (kausidya #7) and to 
complete what is good (kusala-paripiirana #2: to become a buddha, etc.). 


a. The term “courage” (yong 34) indicates “(eminent) advancing (/#2)” (i.e., 
ascending from moment to moment); {6/5v.} thus, it does not refer to the prac- 
tice of defiled dharmas. 


b. The term “tenacity” (an {#) indicates “absolute (or essential) purity” (#944); 
<330> thus, it does not refer to the practice of the non-obscured-non-defined 
(anivrta-avydakrta®*) dharmas. Vigor (virya #4) is thus exclusively good (in 
its nature). 


La Vallée Poussin comments: 
Kuiji, Shuji (6B/18r.6): 
“Eminent advancing”, translation for shengjin /Be#£. — Sheng B is the reading 
adopted in the Taish6 edition; other editions have jing #8. 
The author explains the Chinese equivalent of vigor (virya), namely, jingjin *8%: 
a. jin (or shengjin fe#£), i.e., “eminent entry, advancement”, has the sense of 
“courage” (yong 54), and it shows that vigor is not vigor with regard to 
defiled dharmas, 1.e., the particular kind of vigor that is retrogressing (tui 
48) with regard to what is good; 


613 AKB u, F 320. 
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b. jing (or jingchun #44), ie., “essential purity”, has the sense of “tenacity” 
(han \% = jianlao ®2), and it shows that vigor is not vigor with regard 
to non-obscured-non-defined dharmas, i.e., the particular kind of vigor that 
is not jing. 

#1818 The varieties or phases of vigor (virya) can be reduced to five kinds: 
a. covering with armor (#1, compare samnaddha-samnaha), [in order to 
first generate a strong desire (for bodhi)]; 
b. preparatory practice (prayoga jII{T), [in order to generate firm “vigor” 
as a skillful means (virya-updya)]; 
c. mnon-depression (or undauntedness) (#£ F), [in order to not underestimate 
oneself, to not fear the dharma}; 


d. non-retrogression (#£38), [enduring cold, heat, etc., in order to search 
for superior qualities]; 


e. insatiability (analamtda #€ 2), [in order to enter into higher and higher 
paths]. 
#1819 That is, these various kinds of vigor are designated, respectively, by the follow- 
ing expressions of the sittra (2): | 
a. sthamavan (4; being powerful) 
utsahavan (48); being diligent) 
atapi (#4 #4; being courageous) 
drdha-parakramo (®%mh; being resolute and fierce) 
aniksipta-dhurah kuSalesu dharmesu (7.754%; not discarding the good 
harness). 


eo af fF 


(These five [phases]) can be explained (§!|) in various ways: © 
#1820 1. [First explanation:*"*] 


a. first generation of the mind [of bodhi] (citta-utpdda 4) t)); 
b. (eminent) advancing (#2) according to one’s stage ( Fist); 
c—d. three grades of practice (47) according to one’s stage (847). 


614 Editors: LVP translates: | 
a. first generation of the mind [of bodhi] (citta-utpdda #)) ¥1)); 
b—d. weak, middling and strong vigor (virya /8}#£) with regard to the stage (bhiimi) 
on which one is (Fj 43); 
e. special (visesa) vigor: for passage to a higher stage. 


544 E. Six cognitions (vijndna) 


li. [Second explanation: ] 
a. first generation of the mind [of bodhi]; 
and then due to the variety of application ({£), four varieties: 
b. application for long periods of time (dirgha-kdla-abhydsa FFE); 
c. uninterrupted application (nirantara-abhydsa #6 f(E); 
d. zealous application (satkrtya-abhyasa; bahumana-abhyasa ? i {S); 
e. final application (aSesa-abhydsa #8 {E).°% 
i. [Third explanation:] 
Vigor in relation to the five paths (7778): 
a. path of provision (sambhara & 8); 
_b. path of preparation (prayoga); 
c. path of insight (darSana); 
d. path of cultivation (bhdvand); 
e. path of the non-trainee (asaiksa) (see #2857). 
[Indeed, the highest path, i.e., the path of the non-trainee, involves insatiability 
or non-abandoning <331> of the harness (aniksipta-dhurata):] 
a. (“undetermined”) saints of the first two vehicles (—3), in their ultimate 
path (303238), aspire to great bodhi (KK = #2); 
b. buddhas (#5), in their ultimate path (407278), delight {6/6r.} themselves 
in bringing benefit and happiness to sentient beings (2871 2 tt). 
iv. [Fourth explanation:] 
Vigor in relation to: | 
a—b. two kinds of preparatory path (prayoga —/J}II{T), 1.e., the distant and 
close one; | 
c. unhindered path (Gnantarya-mdarga #£ fe); 
d. path of liberation (vimukti-marga f¥ fi); 
e. path of advancement (visesa-mdrga |B#z). (AKB vi, F 277.) 
La Vallée Poussin comments: 


1. Majjhima, i, p. 128, Samyutta, v, p. 198: thamava dalhaparikkamo anikkhitta- 
dhuro kusalesu dhammesu. — Dhamma-sangani, p. 11. 


615 Compare AKB vii, F 82. 
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ii. Pafica-skandhaka: viryam kuSale cetaso ’bhyutsahah | kausidyapratipaksah. 
ili. AKB ii, F 160: 

viryam cetaso ’bhyutsahah. 

Vigor is the enduring energeticness of mind. 
Vyakhya (WOG.130.1 1ff.): 


kuSalakriyayam yas cetaso ’bhyutsdhas tad viryam | yas tv akuSaladikriyayam 
cetaso bhyutsdho naitad viryam kausidyam eva tat pravacane pathyate | sidan- 
atmakatvat | tatha hy uktam bhagavata | ito bahyakanam yad viryam kausidyam 
eva tad iti | 

iv. Sthiramati, Trentaine (Lévi), F 27 (12a) (transl. based on Jacobi): 
viryam kausidya-pratipaksah 
Vigor (virya) is the counter-agent of moral slackness (kausidya). 
kusale cetaso ’bhyutsahah | na tu kliste | kliste titsahah, kutsitatvat, kausidyam 
eva | 
It is the will (drive) (abhyutsaha) for the good (kuSala), not for the morally 
defiled (klista); the will (utsdha) for the morally defiled is called slackness 
(kausidya) because it is a vile thing (kutsita). 
etac ca kuSala-paksa-paripurana-parini§raya-karmakam. 
Vigor has for its activity to be a support so that the number of favorable mo- 
ments (kuSala-paksa) becomes quite large (paripirana). 

v. Sutralamkara, xvi, 23-24: utsahah kuSale ... . 

#1822 8. EASE (prasrabdhi; ging’an #6) [see #1879, #1884]. 


By the word an %, the stanza (kdrika) means ging’an #% (lightness [ging #] 
and ease [an %]). 


Fase has for its nature aptitude (karmanyata ££; AKB 11, F 157: a plasticity 
which makes something easy to handle); [it is ging # (lightness), for] it frees 
(28 = viveka, virati, vigama) from incapacity (dausthulya §RE: coarse heavi- 
ness) of body and of mind; [it is an & (ease), for] it regulates and puts at ease 
(diaochang #4#%) body and mind. 


La Vallée Poussin comments: 


Qing #& = light; ease (prasrabdhi) is thus citta-laghava, kdya-laghava, in the Abhi- 
dhamma, /ahutd. 


#1823 
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Diaochang #a*§ is perhaps ahlddana. 


[Ease] has for its activity (3€) to counteract languor (sthydna 87), to realize 
the transmutation of the support (G@sraya-pardvrtti #4 (x) (by suppressing inca- 
pacities [dausthulyas], hindrances [avaranas]). (See #3180.) <332> 


(It tames and expels ({K®) that which hinders concentration (samadhi) (fEKRE 
+) by turning the support (Fit fK1E) toward ease and comfort (#§#%)). 


La Vallée Poussin comments: 
Ease (prasrabdhi) is of two kinds: 


a. pure (andsrava), expelling every impure incapacity (dausthulya) [which is 
of three kinds: (1) good, (2) bad (= incapacity of the defilements [klesa- 
dausthulya})), (3) non-defined]; 


b. impure (sdsrava), expelling the incapacity of the defilements. 
1. Dhamma-sangani §§ 40, 41 foll. cittapassaddhi, lahuta, muduta, kammafiiata 
..., kayapassaddhi ... . 
2. Parica-skandhaka: 


kaya-cittayoh karmanyata dausthulya-pratipakso dharmah. 
The counter-agent of incapacity, 1.e., aptitude of body and of mind. 
3. AKB ii, F 157. — Ease (prasrabdhi) is defined as aptitude of the mind (citta- 


karmanyata), 1.e., yadyogdac cittam karmanyam bhavati sa cittakarmanyatd citta- 
laghavam ity arthah (Vyakhya). 
Vyakhya (WOG.576.33): dausthulyam kaya-cittayor akarmanyata klesanukilatety 
arthah (Bodhisattva-bhimi, p. 29). 
[a] On the ease of the body (kdya-prasrabdhi), see AKB 11, F 157-159; [{b] on the 
ease of the first two meditations (dhyanas), see AKB viii, F 150; [c] on the ease as 
“tangible” (sprastavya), Darstantika theory, see AKB viii, F 155. 
4. Asanga’s Samuccaya-Sdstra (T.31.1605.0664b16). 
prasrabdhih katama | kadya-citta-dausthulydnam pratiprasrabdheh kaya citta- 
karmanyata | sarvavarana-niskarsana-karmika 
Ease (prasrabdhi ) is, in itself, aptitude (diaochang #444) of body (4) and of 
mind (-(») which stops (JE 4S) the incapacity (dausthulya & =) of body and of 
mind. 


Ease has for its activity the expelling (38) of all hindrances (Gvaranas (ERE), 
[for by its power ($4 77)—as Sthiramati, in his Samuccaya-vydakhy4 (T.31.1606. 
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697c11), adds—the transmutation of the support (GSraya-paravrtti 1K 1L#) is 
realized]. 


5. Sthiramati, Trentaine (Lévi), F 27 (17a) (transl. based on Jacobi): 
prasrabdhir dausthulya-pratipaksah, kdya-citta-karmanyatd | 


Ease (prasrabdhi), the counter-agent of incapacity (dausthulya), is the aptitude 
(karmanyatda) of the body and of the mind. 


dausthulyam kdya-cittayor akarmanyatd, samklesika-dharma-bijani ca | tad- 
apagame prasrabdhi-sadbhavat | 

“Incapacity” (dausthulya) refers to the inability to act (akarmanyata) of the 
body (kaya) and of the mind (citta), as well as the seeds (bija) of the polluted 
(samklesika) dharmas, since, when they disappear (apagama), ease (praSrabdhi) 
arises. , 


tatra kaya-karmanyata kdyasya svakaryesu laghu-samutthdnata yato bhavati | 


“Aptitude of the body” (kayakarmanyata) refers, hereby, to that whereby the 
body operates quickly (laghusamutthanata) when performing its tasks (sva- 
karya). 


citta-karmanyatad samyan manasikadra-samprayuktasya cittasyahlada-laghava- 
nimittam yac caitasikam dharmantaram, yad yogac, cittam dGlambane pravartate, 
tas tac citta-karmanyatety, ucyate | 


“Aptitude of the mind” (cittakarmanyata) means that the mind operates in regard 
to the cognitive object (alambana) due to its connection with another dharma 
which is caused by the joy (ahldda) and lightness (la4ghava) of the mind accom- 
panied (samprayukta) by correct mental application (samyagmanasikara). Hence 
this is called aptitude of the mind. 


kdyasya punah sprastavya-visesa eva prityahrtah kaya-prasrabdhir veditavyd | 
prita-manasah kayah prasrabhyata iti, siittre vacanat | 

Ease of the body (kayaprasrabdhi)—one should know—is possessed by some- 
one whose *manas is in the grip of the joy (prita) of the body regarding a par- 
ticular tangible object (sprastavyavisesa). Thus it is said in the sutra: “The 
body of a joyful inner mental sense-faculty (manas) 1s at ease’’.°'® 


iyam tad-vaSendSraya-paravrttito, ’Sesa-klesavarana-niskarsana-karmikad | 


616 = Anguttara, Vv. p. 3 (transl. Bhikkhu Bodhi): dhammata esa bhikkhave yam pitimanassa 
kayo passambhati ...: “It is natural that the body of one with a rapturous mind is tran- 
quil ...”.] | 
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Ease has for its activity the remainderless (asesa) annihilation (niskarsana) 
of the hindrance of defilements (klesavarana) due to the dissolution (trans- 
mutation) (paravrtti) of the support or substrate (@Sraya = Glayavijfidna) aris- 
ing due to this (ease). 


9. HEEDFULNESS (apramdda 7 #3). 


Heedfulness is vigor (virya ###) and the three roots of good (=#): [a] non- 
greed (alobha), [b] non-hatred (advesa), [c] non-delusion (amoha). 


It has for its nature (‘#:) the warding off (17) of dharmas to be abandoned (Fit) 
(namely, all impure factors [sdsravas]) and the cultivating ({2) of dharmas to be 
cultivated (FiT{é). 


[Heedfulness] has for its activity (S€) to counteract heedlessness (pramdda 7) 
and to realize-achieve (sampatti-paripurana }5) all good mundane and supra- 
mundane dharmas (##33). 


What is called heedfulness (apramdda) is these four—z.e., vigor (virya) and the 
three roots—which possess the efficacy (#2) of warding off (§4) and of culti- 
vating ({&) <333> the dharmas to be abandoned (|) and to be cultivated ({%). 
Heedfulness is in itself (#4) not separate from these four, because it does not 
have a characteristic (#4) different from the four; because, separate from the 
efficacy (3 8é) of the four, it does not have an activity (8) of its own in the 
warding off of bad things and the cultivating of good things. {6/6v.} 


Although faith (sraddha {#), modesty (hri {#) and the other good dharmas pos- 
sess this same efficacy (#2) for what 1s good, against what is bad, nevertheless, 
in comparison with the four, (the power of) their activity (44H) is weak (#4); 
they are not the root of good dharmas (like the three roots of good); they do not 
universally stimulate (#85) good dharmas (like vigor [virya]); thus they are not 
the support (#«) of heedfulness, i.e., the dharma that is designated by the name 
heedfulness (apramdda). 


Objection. — Are warding off ({7) and cultivating ({) not the characteristic (#8) 
and the activity (H3) belonging to heedfulness? The latter having thus its own 
nature, how can it be said to have for its nature the four dharmas? 


Answer. — What is the difference between the warding off and cultivating of 
heedfulness and the warding off and cultivating of the four, (i.e., vigor and the 
three roots)? 


Reply. — It is by relying on heedfulness that the four have this activity ({F FA) of 
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warding off and cultivating. 


Answer. — In this case, one could say, (in return,) that heedfulness must rely on 
some other dharma, and that would result in the problem of an infinite regress 


(A PRE). 


Objection. — Vigor is solely the universal stimulator (483%) of good dharmas; 
the three roots of good are solely the support (G@sraya {K) of good dharmas. 
How can one say that these four have warding off and cultivating for their ac- 
tivity? 

Answer. — Thus, according to you, what is the characteristic of the activity of 
warding off and cultivating? 


If by warding off and cultivating one understands that which, in general, serves 
as support (K##) for good dharmas and that which nourishes good dharmas, 
then it would refer to non-greed (alobha #£ £5), etc. 


If [by warding off and cultivating] one understands that which universally stimu- 
lates (#854) good dharmas, [then] warding off and cultivating would not differ 
from vigor (virya ##%2). 

Thus, that which wards off what is bad (1E##) and cultivates what is good (#22) 
is these four dharmas. 

If by warding off and cultivating one understands that which makes the mind 
unscattered (75B#X BL) {6/7r.}, it would refer to concentration (samadhi ##}). 

If one understands that which makes the mind and mental factors (citta-caittas) 
seize their object (F432), [it would refer] to contact (sparsa fj). <334> 

If one understands that which hinders forgetfulness (4%), [it would refer] to 
memory (smrti an) 


Having examined the issue (#£2%), we do not see that heedfulness could have 
any activity apart from non-greed (alobha), etc., (i.e., the four dharmas). Thus, 
heedfulness is certainly not a thing by itself and is, in itself, not separate [from 


them] (#£ 5! #2). 


La Vallée Poussin comments: 


The doctrine of AKB (which mentions the Mahasamghika definition) differs, see 
AKB ii, F 157. 


Sthiramati, Jrentaine (Lévi), F 27 (17a) (transl. based on Jacobi): 


tatrapramadah pramdada-pratipaksah | 
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Heedfulness (apramdda) is the counter-agent of heedlessness (pramada). 


Globhad yavad viryam apramddah | yan alobhdadin nisrityakusalan dharman 
prajahati, tat pratipaksams ca kusalan dharman bhavayati, te ‘lobhaddayo ’pra- 
madah | ata eva pramdda-pratipaksah, pramddasyato viparitatvat | 

From non-greed (alobha) up to vigor (virya), all that is heedfulness. Heedful- 
ness is like non-greed, etc., relying on which the bad (akuSala) dharmas are 
abandoned and their counter-agent, 1.e., the good dharmas, are brought into 
existence. Therefore, it is the counter-agent to heedlessness, because it is the 
opposite of it. 


sa punar laukika-lokottara-sampatti-paripurana-karmakah | 


Heedfulness has for its activity the succeeding (sampatti) and completing (pari- 
purana) of the mundane (laukika) and the supramundane (lokottara). 


#1839 10. Equanimity (upeksd {T##). 


#1841 


(What is EQUANIMITY?) 


Equanimity°!’ has for its nature (#) (1) vigor (virya #§#£) and (2-4) the three 
roots (*&) of good which make the mind to be [a] even (sama 134%), [b] straight 
(prasatha iE. #1), [c] free from tilting (andbhoga #£54 FA{®). 


[Equanimity] has for its activity (£) to counteract restlessness (auddhatya #1) 
and to generate calm abiding (Samatha §#({¥). 


In other words, these four dharmas—making the mind (-L,) to abide calmly (# 
4) by removing (#¢#: distancing-separating) it from the hindrances (nivaranas 
fet ),°'8 1.e., restlessness (auddhatya #122), etc.—are given the name equanimity 
(upeksa). 


The qualities of [a] evenness (77), [b] straightness (1EE.) and [c] non-tilting 
(#£3/] FA{£) correspond to the three states of equanimity (#4), (i.e., beginning, 
middle and later states (#] + /&),) and indicate its types. 


Heedfulness (apramdadda 7%) precedes and first expels pollution (samklesa 
He GL), [it plays the role of the unhindered path (Gnantarya-marga)|. Equanimity 
(#5) follows—[like the path of liberation (vimukti-marga)|—and makes the mind 
calm (FH 0 1E) (AKB vi, F 190, etc.). {6/7v.} 


617 Precisely, the formation “equanimity” (samskdara-upeksa {7} #8), i.e., the equanimity that 
is part of the formations (samskdras) as opposed to the neutral sensation or the sensation 
called “equanimity” (vedand-upeksa 327). — AKB ii, F 159, note. | 

18 AKB vy, F 98, [listing five hindrances]. 
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Like heedfulness (apramdda), this equanimity is not itself a (distinct) thing, for 
it has neither a characteristic nor activity that is separate from the four dharmas, 
i.e., vigor (virya) and the three roots of good; for, if by equanimity one under- 
stands that which generates calm (4%##), [then] equanimity is the four dharmas; 
for if by equanimity one understands that which must be upgraded to calm, then 
equanimity would be the mind and mental factors (citta-caittas) with the excep- 
tion of the four dharmas. <335> 


La Vallée Poussin comments: 


a. 


Visuddhimagga, pp. 161, 659, on the samkhdrupekkha, etc. 


b. AKB ii, F 159: upeksa cittasamateti yadyogdac cittam samam anadbhogam vartate. 
— Discussion of the relationships of mental application (mdnaskara) and of equani- 


mity (upeksa). 


C. 


Sthiramati, Trentaine (Lévi), F 27 (17b) (transl. based on Jacobi): 

upeksd citta-samata, citta-prasathatd, cittanabhogata | 

Equanimity (upeksda) is (1) evenness of the mind (citta-samata), (2) tranquil 
flow of the mind (citta-prasathata) and (3) the being without an object of the 
mind (cittanabhogata). 

ebhis tribhih padair upeksdya Gdi-madhyavasanavastha dyotita | 

With these three terms, the beginning, middle and end states of equanimity 
are emphasized. 

tatra layauddhatyam vd, cetaso vaisamyam | 

Dullness (/aya) or restlessness (auddhatya) are considered to be unevenness 
(vaisamya) of the mind. 

tasyabhavad Gdau citta-samata | 

1. If unevenness is absent, there occurs first the “evenness of the mind” (citta- 
samata). 

tato ’nabhisamskarenaprayatnena samahitasya cetaso yathadyogam samasyaiva 
ya pravrttih, sa citta-prasathatd | 

2. If the mind is concentrated (samahita) without any particular prepara- 
tion (abhisamskara) and effort (prayatna) being needed for that, and then 


operates in accordance with its aims while remaining even throughout, then 
this is “agility of the mind” (citta-praSathata) . 


s@ punar avastha layauddhatyaSankanugatacira-bhavitvat | tato bhavand-pra- 
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karsa-gamandat, tad-vipaksa-diri-bhdavat, tac chankabhave, layauddhatya-prati- 
paksa-nimittesv Gbhogam akurvato, ’nabhogavasthd, cittasyanabhogata | 

3. But this state (avastha) is, due to its brief duration, always accompanied by 
the fear (Sanka) of (retrogressing into) dullness (/aya) or restlessness (auddhatya). 
If, after this, the concentration (bhavana) of the highest degree (prakarsa) is 
attained and, what is ill-disposed to it (vipaksa), is eliminated (diuribhava), then 
this fear falls away and the mind—being no longer focused on something that 
is meant to be the counter-part of dullness or restlessness—is then in a state 
where it no longer turns towards any object; then this is the being without an 
object of the mind (cittasya-anabhogata). | 


iyai ca sarva-klesopaklesanavakasa-samnisraya-dadna-karmiké | 
Equanimity has for its activity to provide the support so that all defilements 


(klesas) and subsidiary defilements (upakleSas) no longer find any opportunity 
(to become manifest) (anavakdasa). 


The rendering praSathata seems certain. — Kern, repeated by Monier- Williams, 
translates praSathatda as “very wicked”. — Maha-vyutpatti, 109, 19, and the notes of 
Wogihara who thinks it is prasantata. - The Chinese equivalent of our sources 
(Samuccaya-vyakhya; Siddhi; Treatise of the hundred dharmas) is zhengzhi 1E{B, 
“straight’’, which is contrasted with the wrong and twisted mind (Bukky6o Daijiten, 
785c). 

11. Non-harmfulness (avihimsa #22). 

(What is NON-HARMFULNESS?) 

Non-harmfulness, which is “not harming, (i.e., not causing injury (#4) and anguish 

(1&) to) sentient beings” (avihethand 42'\%), has for its nature non-hatred (advesa 

SEAL). 

[Non-harmfulness] has for its activity to counteract harmfulness (vihimsa %) 

and to generate compassion (karund #£5&). — In other words, non-hatred, insofar 

as it does not harm (—cause injury and anguish—) to sentient beings, receives 

conventionally the name ({f%4) avihimsd (non-harmfulness). 

Non-hatred (advesa #£f&) is opposed to hatred (dvesa HR) which abandons the 

life of sentient beings (&1a7); non-harmfulness (4.3%) is opposed to harmful- 

ness (vihimsad =) which causes harm (e., injury and anguish) to sentient beings 

(fata). 


Non-hatred provides comfort (£248) (i.e., it is loving kindness [maitri]); non- 
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harmfulness removes suffering (7K) (1.e., it is compassion [karunda]). 
This is the difference in their apparent characteristics (#87). 


In fact, non-hatred is a thing possessing a substance of its own (#4 8 #8), 
whereas non-harmfulness is only a name designating ({f17,) one part of non- 
hatred, (1.e., the part that removes suffering). {6/8r.} These two dharmas are dis- 
tinguished in order to indicate the distinct characteristics of loving kindness 
(24) and of compassion (%&), because loving kindness and compassion are the 
essential (/3#) elements in the service (for the benefit and happiness) (#!] 4%) of | 
sentient beings. 


According to one opinion (i.e., Sarvastivadin), non-harmfulness is not non-hatred 
<336> but possesses a separate substance (of its own (4/4 B #8)), namely, good- 
ness (xianshanxing z= #).° 


What does this goodness consist of? 


It is answered: — “It consists of not harming (481), ((i.e., not causing injury and 
anguish to) sentient beings (avihethana)”’. 


[Reply:] — But non-hatred too is non-harming (avihethana *48\%). Why would 
non-harmfulness be of a separate nature (5!) ?£)? The not harming of sentient 
beings, the goodness of loving kindness (maitri #4) and of compassion (karuna 
4), this is indeed non-hatred (#£H&). 
La Vallée Poussin comments: 
Sthiramati, Trentaine (Lévi), F 28 (12b) (transl. based on Jacobi): 
avihimsa vihimsa-pratipaksah | 
Non-harmfulness (avihimsd) is the counter-agent of harmfulness (vihimsa). 
vadha-bandhanadibhih sattvanam avihethenam avihimsa, sattvesu karuna | 
kam runaddhiti, karund | kam iti, sukhasyakhya, sukham runaddhity, arthah | 
karuniko hi para-duhkha-duhkhi bhavatiti | 
Not injuring (avihethana) sentient beings (sattva) by killing (vadha), tying up 
(bandhana), etc., is non-harmfulness; compassion (karunda) for sentient beings 
(sattva). (Etymology of karund as kam runaddhi; kam is a name for sukha, “it 


hinders happiness”.) For the one who is compassionate suffers with regard to 
the suffering of others. 


619 The person who possesses non-harmfulness (avihimsd) is called xianshan &%, noble | 
and good; he is truly a saint (Grya). 7 
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iyiyan cavihethana-karmika | 
Non-harmfulness has for its activity non-injuring. 


AKB 11, F 160: non-harmfulness is non-harming (avihimsd avihethana). — Vyakhya 
[WOG.130.10]: avihethaneti yadyogat paro na vihethyate. — On harmfulness (vihimsa), 
see AKB v, F 89—90; viii, F 196. 


Pafica-skandhaka: avihimsd = karund, vihimsapratipaksah. 


E.D.D.2. Issues in relation to good mental factors (caittas) 
1. Good mental factors (caittas) not appearing among the eleven: 


#1855 The word AND (i) 1n the Chinese translation of the stanza (karika 11) (“... and 
non-harmfulness [avihimsad k 7], #1767) shows that there are good mental 
factors distinct in meaning (artha #¢) from those of the eleven, namely, delight 
(xin }k), weariness (JE), etc. Although they have a meaning of their own (#€3¢ 
44 5!|), and thus are given particular names, nevertheless, they do not possess a 
substance that is separate (#3 #52) from the eleven; and thus they are not classed 
as good dharmas outside of the eleven. 


La Vallée Poussin comments: 


Our author is about to list the good mental factors (caittas) that are “parts” of non- 

hatred (advesa), of non-greed (alobha), etc. We know how these good mental factors 

are established: by way of opposition. — The Ksudra-vastuka™ cites, according to 

the sutra, and defines numerous bad or defiled mental factors, [a fragment of which 

is referred to in the commentary of AKB v, F 89, note]. Our author uses the ana- 
-_logous list in YBh.*! The latter screens these defiled mental factors in order to put 

together its chart of good mental factors that are opposed to them. — See below the 
definition of defilements (klesas), etc. 


#1857 [For instance,] delight (xin X) is one part of non-hatred (advesa) which is asso- 
ciated with predilection (yu x), for it is non-irritation (andghata #458) with 
regard to objects with which one should be delighted. <337> 


La Vallée Poussin comments: 


I have not yet completely decided on the Sanskrit terms that are translated into 
Chinese as (a) xin /fK and (b) yu 8X. 


620 A chapter of the Dharma-skandhaka (Abhidharma text, T.26.1537.0494, of the Sarvasti- 
~ vadins). | 
61 Chap. 89, Japanese edition, p. 295. 
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a. Kuiyi, cited below, says that xin is synonymous with greed (lobha), and he speaks 
of non-xin. Thus, one can dismiss the terms muditd (sympathetic joy) (= xi =, 
Vyutpatti, 82), priti (joy), samtusti (satisfaction). One can think of rati (content- 
ment) being opposed to arati (discontentment), (but arati is bule 7-44, Dharma- 
skandhaka, T.26.1537.0497b). | 


b. As for yu &X, it is neither greed (lobha) nor attachment (rdga): one has the 
choice between predilection (chanda) and desire (kdma): predilection (#1672) is 
more likely. 


Kuiji, Shuji (6A2/30; T.43.1830.0439c23): 


Xin is not yu, 1.e., predilection (chanda), in its nature; xin is a dharma accompa- 
nied by predilection (Ax {HyK th). [Our text says that xin is part of non-hatred 
(advesa).] In truth, YBh, 86—explaining the names of the roots of bad—does 
not say that hatred (dvesa) receives the name xin. It is greed that is called xin. 
By reversing the names, non-xin will be one part of non-greed (4 KE#S 
—4}). Greed means attachment: defiled greed will be called xin (REAR ° 
Yu & % jk). Non-greed has the sense of weariness (nirveda): non-hatred will be 
called xin (HARE ° HAZ MM). 


[Discontentment (arati) is a bad thing; contentment (rati) will thus be good, 
being opposed to discontentment, being opposed to hatred, being one part of 
non-hatred. But it can also be said that discontentment (arati) 1s one ere of non- 
greed... .] 


#1858 Likewise, the mental factors opposed to anger (krodha), etc—non-anger (akrodha 
AN 7), non-enmity (anupanaha 7*'\—), non-furiousness (apradasa **\§), non-envy 
(anirsya 7*#%) {6/8v.} and the others—are each directly opposed to one part of 
hatred (dvesa HH) and, consequently, are parts of non-hatred (advesa), however, 
without being associated with predilection (yu x). 


La Vallée Poussin comments: 
The others are: 


a. absence of malevolence (non-fenfa 7B; absence of irritation (d@ghdata), 
Vyutpatti, 109, 22; AKB v, F 90; but absence of excessive anger (apradosa) 
according to AKB 16/16v.9; Dharma-skandhaka (T.26.1537.0496a); 

absence of bad speech (eshuo (Fein); 

absence of non-receptivity (ren JER), aksanti; 

absence of aggressiveness (ditu fi); 

absence of slandering (bizi 7-7); 


oof SF 


#1859 


#1860 


#1862 


#1863 
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f. absence of malice and initial inquiry (vya@pdda-vitarka chenxun #£18 =); 
g. absence of harmfulness and initial inquiry (vihimsd-vitarka) (haixun = 
=) (AKB v, F 89-90). 


Thus, eleven good mental factors (caittas) that depend on non-hatred (advesa) 
(Kuiji, Shuji 6A2/30) [plus xin fx]. 


Weariness (nirvid, nirveda; yan JR) is one part of non-greed (alobha), associated 
with understanding (prajfia) (1.e., the fifth special mental factor), for it is non- 
attaching (adsakti %) to wearisome objects. 


Non-avarice (amatsarya 7*®), non-pride (amada 4%") (see below, the subsidiary 
defilements [upakleSas]) and the others are, likewise, parts of non-greed (alobha). 
Each of these dharmas opposes one part of greed (lobha), without being associ- 
ated with understanding (prajna). 


La Vallée Poussin comments: 


The others (1.e., eighteen in all) are the good dharmas opposed to the bad dharmas, 
deriving from attachment (rdga), enumerated in YBh, 89. <338> 


The list ends with initial inquiries (vitarkas): kama-vitarka, jniati-vitarka, janapada- 
vitarka, amara-vitarka, apamanyanad-samprayukta-vitarka (apamanyana = qingmie 
KS FE), kulodayata-pratisamyukta-vitarka. 


The first is yangiu Hf; the second, labhena labhaniSscikirsad (Vyutpatti, 127, 15 
and 56). 


Non-concealment (amraksa *%), (non-deceit (amaya ##£) and non-dissimula- 
tion (asathya 7#24))™ (see #2056—-#2064) are one part of non-greed (alobha #€#%) and 
of non-delusion (amoha #£ =), for they oppose one part of attachment (rdga &) 
and of delusion (moha #). 


According to another opinion, non-concealment is merely one part of non- 
delusion (#£¢), for nowhere is it said that concealment (mraksa) is one part of 
attachment. 


622 See AKB vy, F 89, note. 


623 Editors: Notice that throughout the Siddhi, LVP renders #£ as Sathya and #4 as maya, 
and even comments himself (Siddhi F 367) that he mixed up mdyd and Sathya in AKB 
v, F 91-92, and then corrects a few passages in AKB. But according to Pradhan’s later 
discovered Sanskrit edition, LVP’s renderings in AKB were actually correct. We think 
that this then also implies that his renderings in the Siddhi are mixed up. We have 
thus adjusted the terms throughout the Siddhi, i.e., we identify #E as mdyd and 33 as 
Sathya. 


E.D. Formations associated with mind (samprayuktas) 557 


La Vallée Poussin comments: 


Compare AKB vy, F 91: “There is no agreement as to the origin of concealment 
(mraksa), 1.e., whether it proceeds from attachment (rdga), from ignorance (avidyd 
= delusion [moha}) or from both’. — Deceit (maya), like pride (mada), proceeds from 
attachment; dissimulation (sathya) proceeds from afflicted view (drsti = delusion 
[moha|\), AKB v, F 92. 


#1864 There are different opinions about non-conceit (amdna 712): 


#1865 


#1866 


#1867 


a. itis included in one part of faith (Sraddha {#), for there is no conceit (mana 
‘@) with regard to those (4%) (1.e., ordinary worldlings [prthagjanas] and saints 
[aryas]) in whom one has faith; | 


b. itis one part of equanimity (samskdra-upeksd #§), for—when the mind is 
even (sama +2), etc. (see #1839)—[the mind] is not elevated (in a conceited 


way) (712); 


c. itis one part of modesty (hri ti), {6/9r.} for there is no conceit (‘@) with 
regard to those (4%) (master, etc.) whom one esteems and respects (42 #2). 


There are different opinions about non-doubt (avicikitsa 43): 


a. itis included in faith (sraddhd ff), for there is no doubt (vicikitsd }#4#) re- 
garding that (4%) towards which one has faith; 


b. it is correct resolve (samyag-adhimoksa iE} f¥#), for the person (4) who is 
determined (3&5) does not doubt; 


c. itis included in correct understanding (samyak-prajnd iE =), for the person 
(4) who sees correctly (samyag-drsti 1E —) does not doubt. — 


Non-distraction (aviksepa 4 #%l.), or non-dispersion is, in terms of its sub- 
stance, (included in) “correct concentration” (samyak samadhi), for correct view 
(samyag-drsti) and proper discernment (samprajanya 1E-]) are included in good 
(kuSala) understanding (prajna). 

Non-failing of memory (amusita-smrtita #752) is “correct memory” (samyak- 
smrti). 

As for the “undetermined” mental factors, (that is, regret [kaukrtya], drowsi- 
ness [middha], initial inquiry [vitarka] and investigation [vicdra] [fSHR2=#4A]], see 
#2156), they can be defiled or non-defiled, just like the universal [mental factors, 
1.e., contact (sparsa fi), etc.,] <339> or the special [mental factors] (predilec- 


tion [chanda $x], etc.). There are no good mental factors that are opposed to 
them. 


#1869 


#1870 
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2. The reason why there is a list of eleven: 


Among the good mental factors (caittas) that oppose defiled mental factors 
(i.e., six defilements [klesas] and twenty subsidiary defilements [upaklesas], 


twenty-six in all), why set aside some in a list of eleven, (while others are not)? 


The good dharmas that have a special characteristic (#4) and a special activity 
(FA) {6/9v.} are listed separately; (this is not so for) the others, (thus, it is not 
necessary. | 


Furthermore, the defiled dharmas that extend throughout the six cognitions 
(vijidnas) are of major importance: hence, what is established as good dharmas 
are the dharmas that oppose them. 


Now the seven, of which conceit (mana |) is the first, and the nine (exclud- 


- ing harmfulness [vihimsa]), of which anger (krodha) 1s the first, belong to mental 


#1872 


cognition (mano-vijfidna #8) (alone). Although this is also the case for harm- 
fulness (#), nevertheless—as the latter manifests (Fi2) frequently, as it harms 
(4818) oneself and others, as it hinders compassion (karund 7#£) which is the pre- 
dominant cause of the higher vehicle (_3€##])—non-harmfulness (avihimsa 
AS) is established as a good dharma, with the view of showing the extreme 
fault (adhimatra-ddinava 34_i#&4) of harmfulness. 


Impaired memory (musita-smrtita), distraction (viksepa) and lack of proper dis- 
cernment (asamprajanya) oppose the special mental factors (1.e., memory [smrti], 
concentration [samadhi] and understanding [prajfid]); consequently, their anta- - 
gonists, 1.e., non-impaired memory (amusita-smrtitda), etc., are not placed among 
the eleven good dharmas. (See #2095.) 


La Vallée Poussin comments: 

AKB i, F 162: 
smrtir eva hi klista musitasmrtita | samadhir eva klisto viksepah | prajfiaiva 
klista asamprajanyam | manaskara eva klisto ’yoniSomanaskarah | adhimuktir 
eva klista mithyadhimoksah. 
Impaired memory, in fact, is none other than defiled mindfulness. Distraction 
is defiled concentration. Lack of proper discernment is defiled understanding. 
Incorrect mental application is defiled mental application. | 


3. Comparison of the numbers of good and bad mental factors (caittas): 


The pure (3) and defiled (4) dharmas oppose one another. Why are the pure 
ones less numerous than the defiled ones? 


#1873 


#1874 


#1877 


#1878 
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The pure dharmas are strong; the defiled dharmas are weak (#3424): a small 
number of pure ones is sufficient as “enemies” (#) of a large number of defiled 
ones. 


(Moreover, in explaining principles,) the numerous dharmas, i.e., non-conceit 
(amana), etc., which oppose defiled dharmas, are all of the same substance ([fJ 
fa) as the eleven [good mental factors]; whereas the defiled dharmas are multi- 
plied (4+) according to the particular characteristic <340> of the objects that 
provoke pollution (in sentient beings) (#33 /%). Thus, there is no grounds for 
criticizing our tenet by requiring an equal number of defiled dharmas and pure 
dharmas.™* {6/10r.} 


4. Real existence and existence as designation: 


Among these eleven good dharmas, three have “existence as designation” (pra- 
jnapti-sat {74 ), namely, heedfulness (apramadda 7 }KG#), equanimity (upeksa #) 
and non-harmfulness (avihimsa 7*33), as we have explained it above (#1825—-#1854). 
The other eight are “real (existence)” (#4), possessing their own characteristic 
(#8) and own activity (FA). . 


5. Universality: 


a. According to one opinion, four of the eleven are universals, 1.e., occur in 
every good mind (#8 2#.(»): vigor (virya *#%#£) and the three roots (=%#&) of good, 
because they universally occur in every category of good (#4). The other 
seven do not necessarily occur in every good mind. 


Indeed: 


1. when (fF) one examines a thing or a principle (£23 3 #4), and before 
one has come to a decision (74%), one does not generate faith (sraddha 
ffi); | 

ii. modesty (hri fii) and shame (apatrdpya {¥i) are of the same type (48), 
but have a different support (asraya 4x) and occur in different contexts 
(dyatana fiz), so that when the one occurs, the second does not occur: | 

iii. there is ease (prasrabdhi ®%) when one abandons the defilements (klesas 
TEI) by the mundane path ({#[E]%); 

iv. heedfulness (apramada 7jt#) and equanimity (upeksd #8) arise only 
when being on the supramundane path, i.e., pure path (andsrava-mdarga) 
(Fae); | | 


4 Kuiji, Shuji 6A2/36r. 
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v. there is non-harmfulness (avihimsad 7%) only when one has compas- 
sion (#8) for sentient beings. 


#1879 YBh (1.30.1579.0602b13) says that the eleven occur in six circumstances (7\{i7): 


#1882 


#1883 


#1884 


#1885 


{6/10v.} 

i. inthe state of decision (niscaya RE), there is faith (Sraddha {%); 

ii. when the defiled dharmas are stopped (1k 3%), there is modesty (hri ‘#) 
or shame (apatrdapya ‘¥i,), regarding oneself or others, [respectively]; 

11. 1n the state where the category of good rules (kuSala-paksa-avastha ae 
afi), there is vigor (virya *#%£) and the three roots (=48&) [of good]; 

iv. in the mundane path ({#[Hj#4), there is ease (prasrabdhi ®*); 

v. in the supramundane path (14 {#%4), there is equanimity (upeksa #§) and 

— heedfulness (apramdda 773%); 


vi. when one reconciles or brings together sentient beings (sattva-samgraha 
«$A RAE), there is non-harmfulness (avihimsd 72). 


b. But according to other teachers, the preceding theory is inaccurate (or not in 
harmony with reason) (#7 EEE). 


Indeed: 


1. If faith (Sraddhd) were absent in the state when—examining a thing or a 
principle (£2; 3 3#)—one has not arrived at a decision (RE), this state would 
not be good, <341> as the defiled or non-defined mind is not good, since pra- 
sada (“pure faith’, jingxin #2) is absent. 

ii. Modesty (hri tif) and shame (apatrapya \¥,) are of different natures (#8), of 
different supports (dsraya (K), but have the same object (2): thus, both occur 
in every good mind (3 ##i)), as we have seen, #1790. 


iii. If ease (prasrabdhi *%) would not arise in the supramundane path (Hi t#34), 
it would not be a “member of bodhi (#3z)’, not being pure (andsrava # is). 
{6/l1r.} | | 


iv. If heedfulness (apramdda 77%) and equanimity (upeksd #%) were absent 
in the mundane path (tf#j/74), this path would not be calm (santa #%#*) for the 
role of these two dharmas is to ward off what is bad and to cultivate what is 
good ( Sie); for this path would not “tame” ({K) restlessness (auddhatya #4) 
and heedlessness (pramdda #47). But the good impure (sdsrava jf) mind is 
endowed with four dharmas (1.e., vigor [virya] and the three roots [of good]) and 


625 AKB ii, F 158; vi, F 283. 


#1886 


#1887 


#1888 


#1889 


#1891 


#1892 
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thus, just like the supramundane path (1) 14%), the mundane path is endowed 
with heedfulness and equanimity. 


v. When a good mind, whatever it may be, occurs, this good mind—contrary 
to dharmas that harm (upaghdta #8) others—does not do harm to others; thus it 
is accompanied by non-harmfulness (avihimsad 7*%). | 


When the sastra (YBh) enumerates the six states where the eleven good dharmas 
occur, it claims only to indicate the states where such and such good dharma 
particularly flourishes (#). — Thus, the theory which we criticize is (not in har- 
mony with reason (JEFE#E)). 


Indeed, (it should be stated that) among the eleven good mental factors, (i.e., 
faith, etc.,) ten occur in every good mind (####[»). But the state of concentra- 
tion (7%) is necessary in order that there be “ease” (prasrabdhi #€%), for the 
putting at ease (ahladana #i#§%)™ of body and of mind, i.e., the essential element 
of “ease” (see #1822), is absent in the other states. 


Also YBh (i.e., ViniScaya, T.30.1579.0684a), in the chapter on nirvedha, says: {6/11v.} 


In the stages of concentration (72 #4) and of non-concentration, ten good 
mental factors (caittas) accompany every good mind (#8 #(»), but, in the 
stages of concentration, “ease” (prasrabdhi #%) is to be added (#4). 


Opinions differ on what should be understood by “stage of concentration” (72 +14). 


According to one opinion, this expression extends also to the preparatory state 
for concentration (samdadhi-prayoga %€}IN{T).°’ <342> There is then a certain 
subtle putting at ease (Ghladana #il#). Thus, the realm of desire (kama-dhatu 
AK FL) can also include “ease” (prasrabdhi *). — In the contrary hypothesis, 
how could YBh* claim that eleven good dharmas, 1.e., faith (Sraddha), etc., 
could occur “in all stages’’?®” 


According to another opinion—which 1s the correct one—“ease” (prasrabdhi) 
belongs only to the “existences of concentration” (samdadhi-bhava 5€ 4 ). Indeed, 
it is through the development or nourishment (#22) of concentration (4E) that 


626 Note that diao #4] = sama in bhakte samatd, and that, followed by rou %, i.e., flexible, it 
means mdrdavata (pliancy). 


627 States of hearing (Sruta) and of reflection (cinta), when one is preparing the concen- 
tration: see the three understandings (prajfds), AKB vi, F 143. 


628 Chapter “Miala-bhiimi” A314} (T.30.1579.029 1a). 
629 See #1707, #1748. 


#1894 


#1896 


#1897 


#1898 


#1899 


#1900 


#1901 
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putting at ease (Ghladana #i#5) takes place. — Likewise, YBh (1.30.1579.0560c) says 
that, due to the absence (|i) of “‘ease’’, the mind and mental factors (cittas-caittas) 
of the realm of desire (kGma-dhatu) are called “stages of non-concentration (4% 
ze +)”. Thus, when YBh says that eleven good dharmas occur “in all stages’, 
it refers to the three stages: (1) with initial inquiry (savitarka ] =), with investi- 
gation (savicdra FA fal), (2-3) etc.,°° but not to the realm of desire, etc. 


6—8. Association: 


6. We have explained in what cases these eleven good dharmas {6/12r.} are 
associated or non-associated with the eighth and seventh cognitions (vijfidnas) 
(see #0745, #1360). 


As for the sixth cognition, when being in the state of concentration (4€ fiz), it is 
accompanied by the eleven, but when not being in the state. of concentration, then 
“ease” (prasrabdhi) 1s necessarily absent ([i). 


As for the five cognitions, there are two opinions (See #1752). 


a. (According to one opinion, since the five-cognitions) are, in their nature, dis- 
tracted (viksipta ##), they are never associated with ease (prasrabdhi): thus, 
[they are associated with only] ten good dharmas. 


b. According to the other opinion, [the five cognitions] can be associated with 
“ease”, for when they are good, caused (Fi74|) by concentration, [then] they in- 
clude putting at ease (ahlddana ij); for knowledge of accomplishing action 
(krtya-anusthana-jnidna BF /E |) (see #3268) 1s necessarily associated with ease. 


7. With which sensations (vedands *) are the eleven good dharmas associated? 


Ten can be associated with five sensations. Ease (prasrabdhi) is not associated 
with displeasure (duhkha) and with dissatisfaction (daurmanasya), for painful 


(4848) sensation is incompatible with putting at ease (ahldadana). 


8. All [eleven good dharmas], 1.e., pure or impure, can be associated with the 
five special mental factors (!|52) <343> (Le., predilection [chanda KX], etc., #1668), 
for there is no contradiction between faith (sraddha f#), etc., and predilection, etc. 


9-12. Ethical nature, realms (dhatu), etc.: 
9. All eleven [good dharmas|] are exclusively good (WH Se), 


10. “Ease” (prasrabdhi #2) is absent in the realm of desire (kama-dhdatu 8%); 
the others occur in the three realms (dhdtus = 9). {6/12v.} 


630 AKB viii, F 183. 
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#1902 11. All [eleven good dharmas] can be (of three kinds, that is,) pertaining to the 


trainee (Saiksa =), pertaining to the non-trainee (asaiksa), pertaining to neither 
the trainee nor the non-trainee (naiva-Saiksa-na-aSaiksa) (AKB vi, F 231.). 


#1903 12. [All eleven good dharmas] are not “to be abandoned by insight” (drgheya 


FAPret), for YBh (1.30.1579.0616b) states that the six kinds of faculties (indriyas 
AR, Le., §raddhda-ddini: [i] faith [sraddha], [ii] vigor [virya], [111i] memory [smrti], 
[iv] concentration [samadhi], [v] understanding [prajfda] and [vi] coming to 
know what has not been known [andjnadtam-dajndsyami]*') are only “to be aban- 
doned by cultivation” (bhdvand-heya (& Fr) or “not to be abandoned” (aheya 


JEP Bt) (#2487). 


#1904 The other topics—‘do they involve retribution?’’, etc.—are to be considered in 


accordance with reason. 


E.DE. Defilements (klesas) 


#1906 We have already explained the good mental factors (kusala-avasthd-caittas # 


{izt»). What are (the characteristics of the mental factors that are) defilements 


(klesas SANG LAT)? 


#1907 Wasubandhu replies. The stanzas 11c2—12a (Chin. 12ab) say: 


12ab. 


kle§a raga-pratigha- midhayah || 112d 
mana-drg-vicikitsa§ ca | 12a 


(ESR AR - RNB SERE A + | 12ab 


The defilements (klesas (8) are attachment (rdga #), hostility (prati- 
gha fi), delusion (moha ; midhi, metrical equivalent), doubt (vi- 
cikitsad $€), conceit (mana |®), bad view (drg #5). 


#1909 The Treatise: 


These six (natures, i.e., attachment, etc.,) receive the name DEFILEMENTS 
(kleSa 81%) because they constitute the root defilements (mila-klesas #8 
ASEAN), (or roots of subsidiary defilements [upaklesas W&tA{h]). [The 
defilements are subsidiary defilements which can arise following other 
defiled dharmas; but there are subsidiary defilements, 1.e., anger (krodha), 
etc., which, not being roots, are not defilement.®”] (See #2045.) 


631 AKB i, F 101; 11, F 109, 118. 
632 Samuccaya-vyakhy4d (T.31.1606.0714a); another explanation, AKB v, F 88. 
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La Vallée Poussin comments: 


Xuanzang, [in contrast to the Sanskrit, has the order]: doubt (vicikitsa), conceit 
(mana), bad view (ku-drsti), [but discusses this terms in the order: conceit, doubt 
and bad view]. 


The Satadharma-Sastra, Samuccaya-Sdastra, etc., arrange the defilements (klesas) 
in the following order: (1) attachment (rdga), (2) hostility (pratigha), (3) conceit 
(mana), (4) ignorance (avidya) (= delusion [moha], midhi), ©) doubt (vicikitsd), 
(6) incorrect view (asamyag-drsti). <344> 
An Abhidharma treatise not otherwise named (AKB v, F 41, note): 
mana-drg-vicikitsa§ ca rdga-pratigha-midhayah. 
AKB vy, F 2: 
(1) attachment (raga), (2) hostility (pratigha), (3) conceit (mana), (4) ignorance 
(avidya), (5) afflicted view (drsti), (6) vimatj (= doubt [vicikitsda]). 
Our list has the advantage that it names the three “roots of bad” together and first; 
AKB vy, F 41: 
kame ’kuSalamilani radgapratighamidhah. 
1. What is ATTACHMENT (raga £2)? 


It has for its nature defiled attaching (klista Gsakti 4:34) to existence (bhava @) 
and to the causes of existence (bhava-upakaranas #4 5.) (see #1799). 


Its activity (32) is to hinder () non-greed (alobha #£&) {6/13r.} and to engen- 
der suffering, <#1913> for it is by the power of thirst (trsnd ) that the “aggre- 
gates of attachment” (upddana-skandhas 4X#4) arise. 


La Vallée Poussin comments: 


By “existence” (bhava), we may understand the new existence (punar-bhava), 1.e., 
the existence to come, the threefold existence, which is retribution alone. 


By “causes of existence” (bhava-upakarana), [we may understand] the intermediary 
existence, with the defilements (k/leSas), actions, the material world, and even pure 
dharmas, for bad view can arise towards these [pure] dharmas. 


The Sarvastivadins teach that attachment (rdga) towards pure dharmas is “predilec- 
tion for good dharmas” (kuSala-dharma-cchanda), 1.e., not a defilement (see AKB 
v, F 36, 39). On the other hand, for the Great Vehicle, desire (or thirst) towards the 
Buddha, attachment toward cessation (nirodha) (or nirvana): these are “defiled” 
(klista) mental factors (caittas), for they arise together with bad view. Thus, the pure 
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dharmas can nourish and prolong existence (bhava): they are thus included among 
the causes of existence (bhava-upakaranas). — Truthfully, YBh, 58, does not say that 
attachment can take the pure dharmas for its object. 


The role of “thirst” (trsna) is twofold: [a] to generate action; [b] “to moisten birth’, 
#2625 (Kuiji, Shuji 6B/2v1.). 


“Attachment” (rdga), 1.e., a root of bad, opposes “non-greed” (alobha), i.e., a root 
of good (in Kama, with the restrictions indicated by AKB v, F 41 and below, #1989). 
Attachment and greed are translated by tan &. 

By “greed” (lobha), our text means attaching (a@sakti); by attachment (rdga), defiled 
attaching. 


Asanga’s Samuccaya-Sastra (T.31.1605.0664b24): 


Attachment (£2) is, in itself, thirst (trsnd ®) for the three realms (dhdtus = ¥R) 
(traidhatuki-trsnad-svabhavah); it has for its activity to bring forth all suffering 
(AE ATH). 

Sthiramati’s Samuccaya-vyakhy4 (T.31.1606.0697c28) adds: 
duhkha-abhinirvritih: trsnavasat paticopadanaskandhabhinirvrtteh 
“Bring forth all suffering” (44 Ri) means that, due the power of thirst (#& 
7J), there occurs the bringing forth (4) of the five aggregates of attachment 
(FAN AR). 

Sthiramati, Trentaine (Lévi), F 28 (12c) (transl. based on Jacobi): 


tatra rago bhava-bhogayor adhyavasanam, prarthanda ca | <345> 


Attachment (rdga) is the appreciation (adhyavasana) of existence (bhava) and of 
enjoyments (bhoga), and the attaching (to them). 


sa punar duhkha-samjanana-karmakah | 


Attachment has for its activity the bringing one in connection (samyojana) 
with suffering (duhkha) again and again. 


duhkham atropdddna-skandhas | tesam kama-ripariipya-trsna-vasad abhinir- 
vrtteh | (Ms. abhinirvrttih). ato radgasya duhkha-samjananam karma nirdisyate | 
‘Suffering’ refers here to the aggregates of attachment (upddana-skandhas); 
these appear in the realm of desire (kdma-dhatu), the realm of fine-materiality 
and the realm of immateriality (Gripya-dhatu) due to thirst (trsnd; will to live). 
Thus, the activity of attachment is defined as the bringing one in connection 
with suffering. 


#1915 
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2. What is HOSTILITY (pratigha HA = hatred [dvesa])? 


It has for its nature irritation (a@ghdata 3%) with regard to suffering (duhkha %&, 
threefold) and the causes of suffering (duhkha-upakarana 7 #.) (including the 
pure dharmas). 


Its activity (3€) is to hinder non-hatred (advesa #£1A) and to cause discomfort 
(asparsa-vihara 7*#) and (to be the support for) all bad conduct (duscarita 
FE¢T), <#1916> for, due to hostility (pratigha), one is necessarily tormented (tap 
#4) in body and mind, and one commits bad actions (#85). Hostility is, indeed, 
bad by nature (7.34). 


La Vallée Poussin comments: 
Sthiramati, Trentaine (Lévi), F 28 (13a), differs (transl. based on Jacobi): 


pratighah sattvesv Gghatah, sattvesu riksa-cittata, yenavistah sattvanam vadha- 
bandhanddikam anarthafi cintayati | 

Hostility (pratigha) is enmity (or irritation) (4ghdata) regarding sentient beings 
(sattva), hardheartedness (riksa-cittatd) against them; the one who is filled with 
hostility ponders about how to bring about detriment for sentient beings, such 
as killing (vadha), tying up (bandhana), etc. 


sa punar asparsa-vihadra-duscarita-samnisraya-dana-karmakah | 
Hostility has for its activity to provide the support for unpleasant behavior 
(asparSa-vihara) and for evil deeds (duscarita). 


sparsah sukham | tena sahito viharah, spar§a-viharah | na sparsa-viharo sparsa- 
viharah | duhkha-sahita ity, arthah | | , 
Etymological explanation for asparsa-vihdara: sparSa = sukha; sparSa-vihara means 
“with happiness connected abiding (vihara)’; the negation of which is asparSa, 
Le., “with suffering connected”’. 


dghata-cittasyavasyam daurmanasya-samudacarac, cittam tapyate | cittanu- 
vidhandac ca, kayo pi tapyata eveti, sarveryd-pathesu sa-duhkha-sa-vighato 
sparsa-viharo bhavati | | 

Since in the one with an irritated mind (Ggh4@ta-citta), there necessarily arises a 
bad mood, 1.e., dissatisfaction (daurmanasya), his mind becomes tormented 
(tapyata): and because the body orients itself (anuvidhana) to the mind, the body 
too becomes tormented. Therefore, one displays everywhere—whenever care- 
ful deportment (iryapatha)*? would be needed—unpleasant behavior (asparsa- 


© Jacobi footnotes: walking, standing, sitting, lying. 
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vihara), full of suffering (saduhkha) and offensiveness (savighdata). 
pratihata-cittasya ca na kificid duscaritam vidira iti, pratigho sparSa-vihara- 
duScarita-samnisraya-dana-karmaka uktah | 

And since for one with a hostile mind (pratihata-citta) no bad deed (dus- 
carita) is excluded (vidira), therefore the activity of hostility is to provide the sup- 
port for unpleasant behavior (asparsa-vihara) and for evil deeds (duscarita). 


The Samuccaya-Sastra (T.31.1605.0664b25) and@ Samuccaya-vyakhya (T.31.1606.0697¢29) 
have a complex phrase: 


sattvesu bhave bhavopakaranesu ca cittasya aghatah™ 

Hostility (HA) is, in itself (#8), irritation (4@ghata (83) of the mind with re- 
gard to sentient beings (sattva Als), existence(/suffering) (bhava/duhkha 7) 
and the causes of existence(/suffering) (bhava/duhkha-upakarana 7 &). 


I am translating zenghui 958, hui #&, as dghata [irritation], according to the Tren- 
taine; but (cittasya) Gghata (:(» ($5) is represented by fenfa 1H # in AKB v, F 90 
(21/5r.4). 


#1918 3. What is DELUSION (moha; in stanza: miidhi) (€)? 


It has for its nature being erroneous-obscured (mi’an #f§; Ch. mi = viprati- 
patti, bhrama; Ch. an = tamas) about the “principles” (24, the truths) and things 
(vastu) (#23).5 [When isolated, delusion involves an error about the principle 
(Ji #2); associated with attachment (rdga), etc., error about things. ] 


_ Its activity (3) is to hinder non-delusion (amoha #£€) and to be the raison d’étre 
(or support) (@fraya Ft) for pollution (samklesa #4) as a whole (which is 
threefold, #1082), <#1919> for, due to ignorance (avidyd #£44), one necessarily gen- 
erates, doubt (vicikitsad $€), false view (mithyd-drsti #8 4), defilements (klesas 
KE {&) and subsidiary defilements (upaklesas WatAtf) (1.e., attachment [rdga £7], 
etc.), actions (karma 3), all the dharmas of pollution (#474) that cause rebirth 
(2). 

La Vallée Poussin comments: 
Asanga’s Samuccaya-Sastra (T.31.1605.0664b28): 
avidya katama | traidhatukamajfianam | dharmesu mithyaniScayavicikitsatsam- 


kleSotpattisanni$rayadanakarmika || 


634 Editors: Samuccaya-Sastra has: sattvesu duhkhe a a ca dharmesvaghatah 
(Ale RAL). 
635 Compare AKB vi, F 257. 
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What is ignorance (avidyd #44)? — In itself, it is non-knowledge (ajfidna # 
#ll) of the three realms (dhdtus = 5); its activity is to provide the support of 
false certainties (F/R E= viparita-jndna), of doubt (vicikitsd ¥€), of the genera- 
tion of pollution (samklesa #42 = raga-ddi-klesa-pradurbhava) (of dharmas 
(&)). 


See Sthiramati’s glosses in the Samuccaya-vyakhya (T.31.1606.0698a08). 
Sthiramati, Trentaine (Lévi), F 28 (13a) (transl. based on Jacobi): 


moho ’pdayesu, sugatau, nirvane, tat-pratisthapakesu hetusu, tesa caviparite 
hetu-phala-sambandhe yad ajfidnam | 

Delusion (moha) is the non-knowledge (ajfidna) regarding [a] skillful means 
(upaya), [b] the Buddha (sugata), [c] nirvana, [d] the causes (hetu) that deter- 
mine (pratisthdpa) the latter, and the truthful connection with their conse- 
quences. 


ayant ca samkleSotpatti-samnisraya-dana-karmakah | 

Delusion has for its activity to be the support for the arising (utpatti) of pol- 
lution (samklega) by the defilements (klesa). 

tatra kle§a-karma-janmatmakas tri-vidhah samklesah | tasyotpattih parva-pirva- 
samkle§a-nimittad uttarottarasya samkle§asyatma-labhah | tasyotpatteh sam- 
ni§raya-danam karma | 

This pollution (samklesa) is threefold, i.e., as (1) defilement (klesa), (2) action 
(karma) and (3) birth (janma): 

a. “arising” (utpatti) (of pollution) refers to the appearing of the pollution by 
defilements (k/esa) brought about by the immediately preceding pollution by 
defilements; 


-b. “activity” (karma) refers to that which provides the support (samniSraya) 


for this arising (utpatti). 

mudhasyaiva hi mithya-jndna-samSaya-ragadi-klesa-paunarbhavika-karma- 
janmanam pravrttir, namiidhasyeti | 

This is so because for the ignorant (midha) there appear (1) the defilements 
(klesas) of false knowledge (mithyd-jnana), doubt (samSaya), attachment (raga), 
etc., (2) the actions (karma) that lead to rebirth, and (3) birth (Ganma). But this 
is not so for the one who is not ignorant. 


On avidyd, see #1445; #2617; AKB 111, F 88-94. <346> 


#192) 


#1922 
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4. What is CONCEIT (mana) ()? 


It has for its nature “to put oneself above someone else” (' OMe) [liter- 
ally: elevation (unnati) of oneself relative to another]. 


[ts activity (22) 1s to hinder non-conceit (aindna £2) and to engender suffering. 
{O/13v.} 


In other words, when there is conceit toward the qualities (guna () and people 


endowed with qualities (gunavat #7{#), the mind is not humble (prasrta i# F). 


Through that, the cycle of existence (4 3 #i##}) continues to turn endlessly and 
suffering (of all kinds) is experienced. 


La Vallée Poussin comments: 
Samuccaya-Sastra (T.31.1605.0664b28): 


manah katamah | satkdyadrstisanni§rayena cittasyonnatih | agauravaduhkha- 
utpatti sanni$rayadanakarmakah || 


Conceit (1) is, in itself, the exaltation of the mind (cittasyonnati a5) which 
supports (4 1E) the afflicted view of self (satkdva-drsti KEiUFL A). 


Its activity consists in providing the support (sannifraya Fit #X<) for the arising 
of disrespect (agaurava 741) and of suffering (duhkha =). 


Definition developed in the Samuccaya-vyakhy4 (T.31.1606.0698a03) and in Sthiramati’s 
Trentaine (trans]. based on Jacobi): 


manah | mano hi nama sarva eva sat-kdya-drsti-sama@Srayena pravartate | sa 
punas cittasyonnati-laksanah | 
Conceit (mdna), 1.e., any conceit, rests, indeed, on the false belief in a perma- 


nent self (sat-kdya-drsti) and is characterized (laksana) by an elevated self- 
esteem (unnatl). 


tatha hy atmatmiya-bhavam skandhesu adhyaropyayam aham, idam mamety, 
Gtmdnam tena tena visesenonnamayati, anvebhyo ‘dhikam manyate | 

And this in the tollowing way: by identifying one’s own existence—through 
transference (adhydropya)—with the aggregates (skandhas). “This is me, that 1s 
mine’, one elevates oneself in this or that way and considers oneself to be 
superior to others. 


sa cdgaurava-duhkhotpatti-samnisraya-ddna-karmakah | agauravam gurusu, 
gunavatsu ca pudgalesu, stabdhatd, kadya-vdcor aprasritata | duhkhotpattth 
punar atra punar-bhavotpattih | 


#1923 
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(Conceit) has for its activity to provide the support for disrespect (agaurava) and 
the arising of suffering (duhkhotpatti). 


“Disrespect” (agaurava) is (demonstrated) arrogance (apraSritatda) in regard to 
persons held in respect (guru) and persons endowed with high qualities (gi), 
impertinence (stabdhata) in speech (vac) and bodily (kaya) conduct. 


“Arising of suffering’, on the other hand, is here rebirth (punarbhava). 


Sa ca punas, cittonnati-svarupabhede ’pi, cittasyonnati-nimitta-bhedat, saptadha 
bhidyate, mano timdana ity, evam ddi | 

Although the elevated self-esteem (unnati) of the mind is everywhere the same, 
nevertheless, due to the different occasions for the arising of this self-esteem 
(unnati), seven kinds of conceit are distinguished: 


(1) conceit (mana), (2) overweening conceit (ati-mdana), [(3) extreme conceit 
(manatimanah), (4) conceit of egoism (asmi-manah), (5) exaggerating conceit 
(abhimanah), (6) diminishing conceit (éina-manah), (7) false conceit (mithya- 
manah) (see below)]. 


[In Trentaine (Lévi), F 29, line 2 (13b), the reading gurusu gunavatsu ca is correct, 
for the Samuccaya-vyakhya has shizhang fifif. But our text has gunesu gunavatsu 
ca, which seems preferable. ] 


AKB ii, F 176 (mana unnatih), v, F 26-31. 
Types (44!)) of conceit (mana): — There are seven or nine kinds (vid/1.2s} of 
conceit. — As for the seven kinds, four are relative to three categories (:{i) (i.c.. 
inferior, equal, superior), one relative to aggregates (skandhas), (ie., the self (')). 
two relative to qualities ((). 

La Vallée Poussin comments: 

In Kuiji, as in the AKB (at v, F 26, read atimdna in place of adhimdna, wrong read- 

ing in the Vyutpatti) and other sources, the order is as follows: 


1. conceit (mana), (that is—in relation to someone who is inferior and scme- 
one who is equal—to elevate the mind and to say: “I am superior, I am 
equal’); 

ii. Overweening conceit (ati-mdna), (that is—in relation to someone who is equal 
and someone who is superior—to say: “I am superior; I am equal’’); 

lil. extreme conceit (mdndatimana), (that is—in relation to someone wis) is 
superior—to say: “I am superior’); 

iv. conceit of egoism (asmi-mdna), (that is—in relation to the aggre. s 
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[skandhas|—to say: “I am these aggregates’); 
Vv. exaggerating conceit (abhi-mdna), (that is, to attribute to oneself qualities 
that one has not realized); 
vi. diminishing conceit (aina-mana), (that is—in relation to someone who is 
greatly superior—to say: “I am slightly inferior’; 
vii. false conceit (mithyd-mdna), (that is, to attribute to oneself qualities that one 
does not possess). 


[The list in Saeki Kyokuga’s edition places asmi-mdna in seventh place. ] 


The nine kinds (vidhds) of conceit, AKB v, F 27; Samyutta, sub. voc. (?) vidha; Sutta- 
nipata, 842; Niddesa, p. 195. 


#1924 All conceits are “to be abandoned by insight (darsana 5iffrfi) and cultivation 
(bhavana {& FA 8f)”.° [Since] (innate [sahaja]) conceit of egoism (asmi-mana 
=) manifests (24/7) even among saints (dryas), it must be accepted that var- 
ious kinds of conceit (mdana-vidhds ‘%8) (also) occur in the path of cultivation 
(bhavana-marga). 


#1926 5, 


La Vallée Poussin comments: 


According to the Little Vehicle, the conceit of egoism (asmi-mdana) does not mani- 
fest (samudacarati) in saints (aryas); thus, there is no conceit of egoism in the path 
of cultivation (bhdvand-marga) (Kuiji, Shuji 6B/6v.). - See AKB v, verse 10b [F 28 and 
note]. <347> 


What is DOUBT (vicikitsa %)? 


It has for its nature uncertainty G4}, vimati, samdeha, etc.) towards all (#4) 
truths and principles (dili ####). 


Its activity (3£) is to hinder (f) non-doubt (avicikitsa 7.) and every category 
of good (kusala-paksa =i), for the good mind never arises in the person who 
is in doubt (or experiences uncertainty (34 }®)). 


636 


La Vallée Poussin comments: 


The author does not say “towards ‘principles’ (Ji #2) and ‘things’ (vastu; shi 34)”, 
because having doubt whether one is seeing a post or a man is not the defilement 
(klesa) of doubt (vicikitsad). On the other hand, the word zhu #4 (“all”) shows that by 
dili #2 one should understand “the other world, etc.”. According to YBh, 58, vi- 
cikitsd is doubt about the other world (para-loka), activity (kriya), cause and effect 
(hetu-phala), the truths (satyas) and the jewels (ratnas). 


AKB vy, verse 10b (F 28). 
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Samuccaya-vyakhya (T.31.1606.0698a10): 
vicikitsa katamd | satyesu vimatih | kuSalapaksdpravrtti sannifrayadanakarmiké | 
Doubt is, in itself, uncertainty (444; samdeha; vimati) with regard to the truths 
(if). | | 
Its activity consists in providing the support for the non-arising (or non-func- 
tioning [apravrtti]) (454£) on the part of the good (#). 


Sthiramati, in the Samuccaya-vyakhy4 (T.31.1606.0698a11), glosses the expression 
satyesu samdehah (#574): “This includes also the doubt about the jewels (bao 
#£, ratna) (or, according to the reading adopted by the Chinese text, about the 
“realities”, shi £f] which are included—according to the case—either in the truths 
of cessation (nirodha) or of the path (marga) (#38 Hi)”. (On this point, cf. AKB 
vi, F 292-293). 


Sthiramati, Zrentaine (Lévi), F 28 (13a) (transl. based on Jacobi): 
vicikitsa karma-phala-satya-ratnesu vimatih | 


Doubt (vicikitsa) is the undecided opinion (vimati) in regard to action (karma), 
its fruits (phala), the (four) truths (satya) and the (three) jewels (ratna). 


vividha matir vimatih, syan na sydd iti | 
Vimati is the varied opinion (mati), whether something is or is not. 
prajfidta§ ceyam jaty-antaram evoktad | 


Doubt is a kind (jai) other than understanding (prajna). 


#1928 According to divergent masters of the Great Vehicle, doubt (vicikitsd) is, in 


#1929 


itself (#2), understanding (prajrid ®): 


1. for YBh says that doubt is an uncertain discernment (samdigdha pravicaya 
57% FAFZ: now, understanding is defined as discernment [pravicaya]); 


2. for the meaning of vicikitsd is vimati (doubt), whereby the prefix (57) vi (EB) 
denotes diversity, and the word mati (FRE) is synonymous (3§ ## 2) {6/14r.} with 
understanding (prajiid f<#5). [Thus, one has vicikitsd = vimati = yividhaé matih: 
sydn na sydd iti, “perhaps it is, perhaps it is not’, says Sthiramati.] 

According to another opinion, this doubt is a thing in itself (44 & #8), 1e., that 


which causes that “understanding” (prajfid %) is not certain (#4); it is not 
“understanding”’. 


Indeed, YBh (1.30.1579.0603a28) says that, (of the six defilements,) “view” (drsti 5) 
has only “conventional” existence (t#{4 4), being part of understanding (#47), 


#1931 


#1932 
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whereas the other five defilements (kleSas) are real things (##), having sepa- 
rate (natures) (4!) 7). 


If it is maintained (#4) that vimati (EE BAKKE, or vicikitsd $€) is “understanding” 
because the word vimati is formed from mati and from the prefix vi, then it could 
also be said that vijfiana (#%) is knowledge (jfidna */) because we have vi-jfidna 
( £2. 3) -). The meaning (#8) of a root (dhdtu F£) is modified (###*) by the pre- 
fix (84).°’ — Thus, doubt is, (in itself (#8)), not understanding (prajid ®). <348> 
6. What is “BAD VIEW” (ku-drsti #& 51) [or afflicted view (52)]? 


[“Bad” can mean only bad (akuSala) but also all the obscured (nivrta): a certain 
part of “bad view’—any innate (sahaja, see #0062 and #1952) bad view—is not 
“bad” (akuSala), as it does not generate actions ripening as suffering. ] 


[Bad view] has for its nature defiled understanding (prajfid 4:3) (i.e., a “special 
mental factor”, #1723), that is, upside-down judgment (viparita nitirana HAfz| HER) 
about the truths and principles (####). 


Its activity is to hinder “good view” (kuSala drsti = 5), to generate suffering 
(FH i). 
This is so, for the person with bad view (4 5d) experiences suffering very often. 
[In the realm of desire (kKama-dhdatu), due to the “‘figurated (vikalpa)’” bad view, 
actions are carried out that ripen in suffering. ] 
Sthiramati, Trentaine (Lévi), F 29 (14a) (transl. based on Jacobi): 
drg iti, samanya-nirdese ‘pi, klesadhikaradt, pafticaiva kle§atmikah sat-kdya- 
drsty-adika drstayah sambadhyante | na laukiki samyag-drstir, andsravd vad | 
asam tu, klista-nitiranadkaratvad avisese ’py, Glambandkara-bhedat, parasparato 
bhedah | 
Although the general (s@mdanya) rendering (nirdeS$a) “view” (drS) 1s found (in 
the stanza), nevertheless, since here the defilements (k/esfas) are discussed, 
therefore only such views (1.e., afflicted views) the nature of which are defile- 
ments (kleSa), such as the afflicted view of self (sat-kaya-drsti), etc., are con- 
sidered, but not the transcendent, i.e., not mundane (laukika), correct view 
(samyag-drsti) that is not “infected” by defilements (anasrava). These (afflicted 
views), although being of the same kind insofar as their mode of operation is 
a defiled (klista) judgment (nitirana), are, however, distinguished from each 


637 ~Compare Madhyamaka-vrtti, p. 5. 
638 Vyutpatti, 205, 9, # Fa. 
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other in accordance with the form or aspect (dkdra) of their cognitive object 
(Glambana). 

tatra sat-kdva-drstir, yat paricastipadana-skandhesv aGtmatmiya-darsanami | 
The afflicted view of self (sat-kdya-drsti) consists in seeing a self (a@tman) 


and what belongs to a self (“‘mine’’) (atmiya) in the aggregates of attachment 
(upadana-skandhas). 


anta-graha-drstis, tesv eva paficasuipadana-skandhesv aGtmatmiyatvena grhitesu, 
yad ucchedatah Sa§vatato va darsanam | 


When the five aggregates of attachment (upaddana-skandhas) have been con- 
ceived as one’s self and as what belongs to a self, then the false seeing (dargana) 
regarding the definitive annihilation (ucchedata) or eternity (faSvata) (of the 
self and what belongs to the self) is the afflicted view of holding to an extreme 
(antagraha-drsti). 


mithyda-drstih | yaya mithyd-drstya hetum vapavadati, phalam, kriyam va, sad 
va vastu na@Sayati, sa sarva-dar$ana-papatvan mithyd-drstir ity, ucyate | 

False view (mithya-drsti): when, due to a false view, one denies the cause (heru), 
the fruit (phala) or the (respective) activity (kriyd), or prevents a positive thing, 
then this is called false view, since it is of all false seeing (mithyad-darSana) the 
worst. 


drsti-paradmarsah pithedsapadaii: -skandhesv agrato viSistatah Sresthatah 
paramatas ca, yad darsanam | 
Esteeming of bad views (drsti-pardmarsa): when one weighs which of the five 
aggregates of attachment (updddana-skandha) is the first (agra), the most excel- 
lent (visista), the best (Srestha), the highest (parama). | 
Sila-vrata-paramarsah paficasipadana-skandhesu Suddhito muktito nairydnika- 
tas ca, yad darsanam | 
Overesteeming of morality and vows (Sila- vrata-paramaréa): when one weighs 
which of the five aggregates of attachment (updddna-skandhas) serve to obtain 
purification (suddhi), liberation (mukti) and the path of liberation (nairydnika). 
#1934 The different modes of operation (Gkdra 4748) of (this) afflicted view (i) are five 
in number [AKB v, F 15f.]. {6/14v.} 
#1937 a. Afflicted view of self (sat-kdya-drsti wei HS 54):* 


[The afflicted view of self is] to take (#4) the five aggregates of attachment 
(upadana-skandhas FX#) as “me and mine” (FX FX Fir). 


#1938 
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This afflicted view has for its activity to be the support (FR ie for all false opin- 
ions (drsti-gata Fei). 


Varieties (£4!|). — This afflicted view entails ewenty kinds (AJ ) and sixty-five 
kinds® included in the category “originating from figurating’ g” (vikalpa 5} Allee)“ 


* The Sanskrit is sat-kdya; kdya means “accumulation”; sat means “existent” (you #4), 


“false” (wei 43), ‘changing’ ’ (yizhuan ¥% #8) (AKB v, F 15-17). 


We say afflicted view of the body (kaya-drsti) because this afflicted view is direc- 
ted at the body; we.also say afflicted view of a self (Gtma-drsti) (the afflicted view 
of the person [pudgala-drsti}). 


The Sautrantikas call it “false-kaya-drsti’” because the supposed body (kdya) is false; 
the Vaibhasikas call it “existent-kdya-drsti” because the body that serves as object 
(sasrava dharmas) is existent. By using the first expression, the second meaning 
fails to be indicated, and vice versa. We will indicate both meanings by saying sat- 
kdya-drsti. 


(1-5) Five afflicted views of a self (Gtma-drstis): conceiving matter (ripa) as a self 
(atman), conceiving sensation (vedand) as a self ... .— (6-20) Fifteen afflicted views 
of mine (dtmiya-drstis), i.e., three for each aggregate (skandha), that is to say: 


i. riupavdan Gtma alamkdravat: “the self (Gtman) endowed with matter (riipa) 
like an ornament”; | 

li. @tmiyam rupam bhrtyavat: “matter belongs to the self like a servant”; 

ili. ripe Gtma bhdjanavat: “the self resides in matter like in a receptacle”. 


This is the afflicted view of self (sat-kdya-drsti) with twenty branches and the text 
of Vyutpatti, 208. 


(1-5) Five afflicted views of a self (Gtma-drstis) as above. — (6—65) Sixty afflicted 
views of mine (Gtmiya-drstis): conceiving matter (rijpa) <349> as a self (Gtman). 
one conceives each of the other aggregates (skandhas) like: 


i. an ornament of the self; 
li. aservant of the self; 
ili. a receptacle of the self. 


Three ways of considering each of the four aeorapaies (excluding matter [rupa}) 
as mine (dtmiya): thus, 3 x 4= twelve afflicted views of mine when one conceives 
matter (rupa) as a self. Likewise for the other aggregates, thus, 12 x 3J= sixty. 


[ am keeping the term that I have adopted on #0062, note: fenbie 5}! = figurated 
(vikalpita), which was opposed to innate (sahaja). — I noted that Lankdvatdra uses 


#1940 


#1941 


#1943 
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the term parikalpita (conceptually constructed); I should have said that this is also 
the reading of Vyutpatti, 109, 36-37. - Here we have (as in the Vikhydpana, #1948) 
fenbie gi 4} 5\\2 which is the “originating from conceptual construction” (pari- 
kalpa-samutthita) of Vyutpatti, 245, 1016: “which are included in the category of 
afflicted view (drsti) proceeding from conceptual construction (parikalpa)”’. 


b. Afflicted view of holding to an extreme (antagraha-drsti #4 5): 


[The afflicted view of holding to an extreme is] to conceive (#4) the alleged 
self (4tman)—postulated by the afflicted view of self (sat-kava-drsti)—as being 
eternal (Sasvatatas 5), as being annihilable (ucchedato darsanam &). 


This afflicted view has for its activity to hinder either (1) the Middle Way 
(madhyamd pratipad = truth of the path [marga-satya]) which is between the 
extremes (anta) ('f{T) of eternalism and of annihilation, or (2) the escape 


(nirydna Hi Be, nirvana, the truth of cessation [nirodha- satya)). 


Varieties (= ¥!]). —- [Among the sixty-two (false) opinions (drstis) (58x), forty- 
seven pertain to afflicted view of holding to an extreme (antagraha-drsti), which 
are divided up as follows: ] 
i. directed at the past (parvdnta-graha ii), i.e., four theories of general 
eternality (#85 i), four of partial eternality (43% im); 
ii. directed at the future (4(), i.e., sixteen theories of existence with idea- 
tion (44748), eight of existence without ideation (#£7%8), eight of existence 
neither with ideation nor without ideation ({23E), seven of annihilation 


(ET iam), etc.o? 
(They are all categorized as originating from figurating (43: 5!/@i#§)). 
La Vallée Poussin comments: 


All of this is according to the Brahmajdala, compare Digha, i, pp. 12-22, the four 
“eternalists” and the four “eternalist-non-eternalists”; p. 31, the sixteen existences 
with ideation, etc. ... . 
As for the “etc.” in our text, it refers to eternal, non-eternal, etc., in the list of the 
non-obscured things (avydakrta-vastus). 

c. False view (mithyd-drsti 7h A): 


“False view” is the negation of cause (“There is no almsgiving ...”), of fruit 
(“There is no retribution ...”) (A), of activity (kriyd (FFA) (“This world does 


(89 AKByv,F 14. 
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not exist ...”), of realities (vastusat #3) (“There is no arhat’), and, in addi- 
tion, with the exception of the other four views (1/9 5), all the false kinds of 
conceiving (mithya-graha 44). {6/15r.} This 1s just as when all the conditions 
(pratyayas) that are not the condition qua cause (hetu-pratyava), the condition 
qua object (alambana-pratvaya) and the condition qua immediate antecedent 
(samanantara-pratyaya) <350> are placed in the condition qua dominance 
(adhipati-pratyaya ie 2) (#2481). 


Varieties. — [Among the sixty-two (false) opinions (58x), there are those per- 
taining to false view (mithyd-drsti), which are divided up as co 


i. directed at the past (8/1): two theories of non-causality (#4 Adz), four 
theories on the world (#7#§) as being limited, etc.;* four evasive state- 
ments to the questions of the immortals (amara-viksepas *9Ck§ AL); 


ii. directed at the future (7@§€): five theories of nirvdna in this life (Hivz 
A& 3 which make up part of false view, for they do not proceed from the 
afflicted view of a self (4tma-drsti). 


La Vallée Poussin comments: 


Digha, 1, p. 24: amaravikkhepika ... Gpajjanti amaradvikkhepam catuhi vatthihi ... 
Sumangala-vilasini, 1, p. 115, Rhys-Davids and Stede. Kern, Additions to Childers, 
Amsterdam, 1916. — For the Chinese translators and Kuiji, it does not refer to eels,“ 
but to gods, whom the unfaithful believe to be eternal and who are therefore called 
amara (immortal). By answering—without beating about the bush (non-/uan)—the 
questions of the immortals, one obtains rebirth among them. The expression viksepa 
designates the words by means of which one evades the questions. (See #2063.) 


Or else, [this afflicted view is] to believe (or speculate) (3+) that Isvara (isvara- 


deva (4 £), the lord of the world (#2, mahd-isvara-deva), Sakra (), Brahma 


640 (1) Afflicted view of self (sat-kdya-drsti), (2) afflicted view of holding to an extreme 
(antagraha-drsti) and (3—4) the two esteemings (pardmarSas). 

“1 Digha, i, pp. 28-29. 

42 “Extensionists” of Digha, p. 22; the text cited by Kuiyji differs. 

43 Digha, i, p. 36. 

64 Editors: Maurice Walshe (The Long Discourses of the Buddha. A Translation of the 
Digha Nikaya, p. 541, comments to his translation “Eel-Wrigglers”: “Amard-vikheppika 
can be interpreted as either ‘eel-wriggling’ (Rhys Davids) or ‘endless equivocation’ 
(Bhikkhu Bodhi): amard (lit. ‘deathless’) is the name of a slippery fish, perhaps an eel, 
which escapes capture by wriggling (Digha Commentary). A deliberate pun may well 
be intended.” 
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(*) and other sentient beings of this kind are eternal and immutable (#1445, 
see #0115, #1944). 


Or else, to believe (or speculate) that ISvara ( 7£), etc., are the universal cause 
(TI) 701A). 

Or else, to (unreasonably) accept (or speculate about) (3+) false liberations (4{ 
fie Ht). | 

(Or else,) to (falsely) consider as being the path that which is not the path (JE 
mA). 

These afflicted views and others (i.e., the four afflicted views about the limit 
of the world in the list of non-obscured things [avyakrtas}) are included in 
false view (mithyd-drsti 4) 5). 

d. Esteeming of bad views (drsti-paramarsa ],FX): 

[This afflicted view is] to consider (various) other false views (5) and the aggre- 
gates (skandhas #8) that serve them as their support (Fit {K) as being excellent 
(paramatas #&/#) and as being capable to obtain purity (= nirvdna) (Suddhitas 
ini id). 

This afflicted view has for its activity (3€) the providing of an occasion (or sup- 
port) (fk) for disputes (and struggles) (Pi). {6/15v.} 

e. Overesteeming of morality and vows (Sila-vrata-paramarsa #32 GX): 

[This afflicted view is] to consider (morality (7) and the) vows and exercises 


(4)—adopted due to these false views and the aggregates (skandhas) that serve 
them as their support—as being excellent and as being capable to obtain purity. 


This view has for its activity the providing of an occasion (or support) (FTX) 
for fruitless efforts and sufferings (#£#!/2)7). <351> 


Several texts, e.g., Samuccaya-vydkhyd (131.606.0698), YBh and Pafica-skandhaka, 
say that “to consider as being excellent” is an esteeming of bad views (drsti- 
paramarsa 548%); “to consider as being capable to obtain purity” is overesteem- 
ing of morality and vows (Sila-vrata-pardmarsa #iRX). 

These texts are expressed in an ambiguous and laconic way (#2li%),“* or they 
follow the theory of the Little Vehicle (as a concession) (P8 #4"). If their defi- 


645 AKB differs, see v, F 18. 
0 yingliie shuo BRS. — Same expression, #2104. 
7 AKB vy, F.18. — (As for BREE, see also #1129, #1510, #1628, #1629, #1631, #2009, #2444.) 
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nitions were correct, why does YBh (1.30.1579.0624b) say that “to consider non- 
nirodha as cessation (nirodha), the non-path as path’ is part of false view (mithya- 
drsti $5) and not of the two esteemings (paramarsas FX)? 


La Vallée Poussin comments: 


Vikhyadpana (T.31.1602.0482): “The esteeming of bad views (drsti-pardmarSa) 1s, in 
its nature, a defiled ‘understanding’ (prajnd) that takes the first three afflicted views 
(drstis) and the aggregates (skandhas) that support these afflicted views to be ex- 
cellent and superior (paramatas, agratas); it is merely originating from concep- 
tual construction (parikalpa-samutthita),; it has for its activity the hindering of the 
non-upside-down knowledge (aviparita-bodha) of suffering (duhkha) and of the 
impure (aSuci) ...”. 


“The overesteeming of morality and vows (Sila-vrata-pardmarsa) is, in its nature, 
an ‘understanding’ (prajfd) that takes as pure, as liberation, as escape (Suddhitas, 
vimuktitas, nihsaranatas), the first four afflicted views and the aggregates (skandhas) 
that are their support; it is merely figurated; it has for its activity the hindering 
of non-upside-down knowledge of the aforesaid [1.e., of suffering and of the im- 
pure)”. 


[According to the same source, the afflicted view of self (sat-kadya-drsti) hinders the 
understanding of non-self (andtman), and the afflicted view of holding to an extreme 
(antagraha-drsti) hinders the understanding of impermanence (anitya): this is, down 
to the last detail, the theory of the four upside-down views (viparydsas) as explained 
in AKB vy, F 21f.] 


E.D.E.1. [ssues in relation with the defilements (kleSas) 


1. Innate (sahaja) defilements (klesas) and figurated defilements (vikalpita or 
parikalpita, see #1938, also #0062, etc.). 


#1952 Of the ten defilements, six are either innate ({2) or (originating from) figurat- 
ing (4) HIJ#Z), because they arise either spontaneously ({£3) or from reflection 
(228). Doubt (vicikitsa %€) and the last three afflicted views (drstis 5) (.e., false 
view [mithyd-drsti] and the two esteemings [pardmarSas]) are only (originating 
from) figurating {6/16r.} for their arising presupposes reflection (sicha 22) by 
way of the power of bad friends (#4) and of false teaching (#5#2) or by pon- 
dering and speculating oneself (unsupported by proper authorities) (4 #® 2). 
<352> 


#1954 It is said that the afflicted view of holding to an extreme (antagraha-drsti 134 


#1955 
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54) is innate ({24) or figurated. 


According to one opinion, only afflicted view of annihilation (uccheda-drsti Ef 
FA) can be innate or figurated; as for (the characteristics of) the afflicted view of 
eternality (sasvata-drsti 5 1) being coarse (:38), it arises only by the power of 
bad friends, etc. 


YBh, 86, fol. 7 (in agreement with other sources, 1.e., Samuccaya-vyakhyd, 3 and 
7), Says: 


Which of the afflicted views of holding to an extreme (#4 %4 5) is innate? 
— That which 1s included in afflicted view of annihilation (#2 FL). He who 
practices the direct realization of the truth (satya-abhisamaya $A #1)“ 
generates fear (ffi) such as: ““Now, where am I?’ In the presence of hos- 
tile causes (42%), animals (@ 4), etc., are afraid (#8) of the annihilation 
of the self (ZB) and give themselves over to fear (}ff/). 


According to another opinion, this theory (##) of YBh is referring to the coarse 
characteristics (#78) of the afflicted view (drsti). Indeed, the afflicted view of 
eternality (sasvata-drsti 7% 5) can also be innate ({84:). — Conceiving the self 
as eternal, animals, etc., feverishly accumulate (3442) provisions (#2) for a 
long period of time. {6/1 6v.} — Hence, the Vikhyadpana (#845 T.31.1602.0482a18) (and 
other treatises) (in agreement with YBh, 1301579.0621b11) say that “taking the five 
aggregates of attachment (upddana-skandhas 4X44) as being eternal or sup- 
posing that they are annihilable (#42173) is afflicted view that is either innate 
({A+) or originating from figurating” (4} 4!|#€). 


La Vallée Poussin comments: 


Vikhyapana (T.31.1602.0482a18) states: “The afflicted view of holding on to an extreme 
(antagraha-drsti) is, in its nature, a defiled “understanding” (prajnia) that takes the 
aggregates of attachment (updddana-skandhas) as eternal, as annihilable, either in- 
_ nate or “originating from conceptual construction” (parikalpa-samutthita); it has 
for its activity the hindering of the correct knowledge of impermanence ...”. — On 


8 AKB vi, F 185. 


49 It seems that the meaning is: “Where is my self?”, wowo KEK: me arta (cf. the story of 
Vacchagotta: ahii vad me nina pubbe atta | so etarahi natthiti, Samyutta, iv, p. 401). - 
Kuiji, Shuji 6B/31r.: “Seeing the abandoning of the self (Gtman), they know that the 
body will cease to exist”. — According to the interlinear gloss of Saeki Kyokuga, the 
first wo #X is the innate self (sahaja-dtman), the second is the figurated self (vikalpita- 
atman). : 
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the other hand, the last two afflicted views (drstis) are only “originating from con- 
ceptual construction” (parikalpa-samutthita). 


2. Association of the ten defilements (klesas) amongst each other (Samuccaya- 
vvakhya, T.31.1606.0723a23): 


(Which and how many of these ten defilements are associated?) 


a. Attachment (rdga &) certainly does not occur (simultaneously) with hostil- 
ity (pratigha f&), with doubt (vicikitsd $€), for the objects loved and hated (#4) 
are certainly not the same (4|m]), for there can be no defiled attachment (4437) 
toward an object that is not “certain” (niscita). 


Attachment can be associated (#8 /®) [i] with conceit (mana |) and [ii] with the 
five afflicted views (drstis 53). 


i. The loved object (ff) is not the same (FE—) as the despised object (Fit). 
[If one loves another, <353> one does not despise another.] Thus, it is said that 
attachment does not occur simultaneously ({8iE) with conceit. 


(The defiled object (FT#)), i.e., the loved object can, however, be the same ([&J) 
as the esteemed object (Firs): thus, it is said that attachment can be associated 
with conceit. 


li. There is no difficulty in attachment being associated with the five afflicted 


views, for one can love the object of the five afflicted views. 


b. Host:lity (yratigha 48) can occur simultaneously ({8€£) [1] with conceit (mana 
‘) and [iit] with doubt (vicikitsad %&). 

i. The hated object (AT AE) is not the same (JE—) as the esteemed object (FA): 
{6/17r.} thus, it is said that hostility is not associated (#4/#) with conceit. 


The despised object (Ff #) can, however, be the same ([a]) as the hated object 
(Fr? ): thus, it is said that hostility can occur simultaneously with conceit. 


11. At the beginning, one has no hate (|) for the object about which one is un- 
certain (7/47); thus, it 1s said that hostility does not occur simultaneously with 
doubt. 


But when one’s examination (or thought-process) (32) continues without arriving 
at certainty, one gets irritated ({& #): thus, it is said that hostility can be asso- 
ciated with doubt. 


And again, hostility is or is not associated with doubt according to whether the 
uncertain object is favorable or unfavorable (IK7##34). 
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Hostility is certainly not associated with the two esteemings (paramarsas HX), 
for one does not at all hate ({) the object that is considered as excellent (/#) 
and as making up part of the path (#4). 


Hostility can be associated with the first three afflicted views (drstis). 


One does not arouse hate (|) when, with reference to the aggregates (skandhas) 
of happiness (4274), one conceives the views of a self (atman) and of eternality; 
thus, in this case, it is said that hostility is not associated (#4) with the afflic- 
ted view of self (sat-kaya-drsti & 51) and with the afflicted views of eternality 
(Sasvata-drsti ‘FS FA). 


The opposite when the reference is to the aggregates (skandhas) of suffering 


(574), (ie., one does arouse hate (/f%) when—with reference to the aggre- 
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gates of suffering—one conceives the views of a self and of eternality; thus, in 


this case, it is said that hostility can occur simultaneously. with the afflicted view 


of self, with the afflicted of eternality). 


As for the afflicted view of annihilation (uccheda-drsti ff Fi), the reverse, (i.e., 
it is said that hostility may or may not occur simultaneously with it,) [for one 
rejoices at the thought of the annihilation of the aggregates of suffering, and 
one is distressed and irritated at the thought of the annihilation of the aggregates 
of happiness]. 


As for false view (mithyd-drsti 4 51)—according to whether it denies disagree- 
able or agreeable things {6/17v.}—hostility (pratigha) is not or is, respectively, 
accompanied by it. 


c. Conceit (mana '%) is not associated with doubt (vicikitsa ¥€), for the object 
[of conceit] must be certain. 


Conceit can occur simultaneously with the five afflicted views (drstis), for the 
modes of operation (akdra {} #4) of these mental factors (caittas) are not contra- 
dictory. 


Nevertheless, conceit does certainly not arise simultaneously with the afflicted 
view of annihilation (uccheda-drsti & 51), for, when one believes in the annihi- 
lation of self (4B), one neither despises others nor esteems oneself ([#'5*). 


Likewise, conceit is not associated with one part of the afflicted view of self 
(sat-kdya-drsti & 5) and of false view (mithyd-drsti #} F). <354> [Conceit, as 
a general rule, has the aggregates (skandhas) of happiness for its object; the 
afflicted view of self of the damned has the aggregates of suffering for its object: 
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conceit is not associated with this latter afflicted view of self ... .}]° 


d. Doubt (vicikitsd €), being uncertainty (4*#3%), is contradictory to afflic- 
ted view (drsti 4); thus, it does definitively not occur simultaneously with the 
five afflicted views. 


e. The five afflicted views (drstis) are certainly not associated amongst each 
other, for two (or many) understandings (prajfids =) cannot be associated with a 
single mind. 


f. Delusion (moha ¥é) is definitively associated with the [other] nine kinds 


(vidhds) {of defilements], for all defilements certainly arise due to delusion. 
{6/18r.} 


3. Association of the ten defilements (klesas) and the eight cognitions (vijnanas): 
(How are these ten defilements associated with the cognitions?) 

The eighth cognition (ek) is not associated with any of the ten defilements. 
The seventh cognition (#4) is associated with four defilements (see #1278). 


The mental cognition (mano-vijfiidna Hk) can be associated with all ten [defile- 
ments]. 


The five cognitions (4.3%) [can] only be associated with three [defilements]: 
[a] attachment (rdga &), [b] hostility (pratigha AB) and [c] delusion (moha #), 
because they are without figurating (vikalpa 4741), [i.e., the figurating consist- 
ing of recollecting (anusmarana-vikalpa) and the figurating consisting of exam- 
ining (nIrupand-vikalpa) (see #2200) are absent in them]: thus, they necessarily 
lack conceit (mdna), etc., which arise from comparison (#4, tuland ?), etc. 


4. Defilements (klesas) and sensations (vedands ™) [AKB v, F 95]: 
(How are the ten defilements associated with the sensations?) 


Three, i.e., attachment (raga #1), hostility (pratigha fi) and delusion (moha #%), 
being innate or figurated, can be associated with five sensations, for attachment 
(=), in the presence of a hostile object (#%), is simultaneous with dissatis- 
faction (daurmanasya ©) (in the realm of desire [ka@ma-dhdatu]) and with dis- 
pleasure (duhkha ), for hostility (HA), in the presence of a favorable object 
(E32) (“to see his enemy dead ...”), is associated with satisfaction (saumanasya 
=) and with pleasure (sukha 48). 


According to one opinion, conceit (mdna |=), being innate ({24) or originating 
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from figurating (47 5/2), can be associated with four sensations (vedands ‘<) 
with the exception of displeasure (duhkha), for when one relies on (=) some- 
thing that is suffering or vile (4% 44) (one’s own “me’’), one experiences or is 
associated with dissatisfaction (daurmanasva ®). | 


According to another opinion, innate conceit (mdna) can also occur simulta- 
neously with displeasure (duhkha), for we have seen that mind (manas ®) can 
have the sensation (vedand) of displeasure (#1594, #1611). 


The figurated (47 5!]) conceit (mana }@), attachment (rdga), hostility (pratigha), 
delusion (moha), doubt (vicikitsa) and false view (mithyd-drsti) {6/18v.} are absent 
in the destinies <355> of pure suffering (#1), for the false teacher (7/5 &iti), 
the false teaching (437), false personal reasoning, etc., are absent there. Also, 
in these destinies one does not perform any action that generates a bad destiny 
(5 | 328k), for [defilements] “(originating from) figurating (vikalpa)” (43 llé2) 
are needed for the accomplishment of such actions. 


Doubt (vicikitsd %€) and the last three afflicted views (drstis) can be associated 
with four sensations (vedanas), with the exception of displeasure (duhkha) (be- 
cause, in hell, there is no figurated defilement), for, in the realm of desire (kama- 
dhdatu #K), uncertainty (or doubt) about the existence of suffering (duhkha %), of 
the origin (samudaya), etc., can be associated with satisfaction (saumanasya) 
(#252 (8). 

The two esteemings (pardmarSas 4X) are associated with dissatisfaction (daur- 
manasya %) when they are directed at afflicted views (and the adjoining aggre- 
gates [skandhas]) that are associated with dissatisfaction (4k = (A &). 


According to one opinion, the afflicted views (drstis) of the self (sat-kaya & Fi) 
and of holding to an extreme (anta-grdaha #4 i), when being innate ({844), are 
associated only with satisfaction (saumanasya =*%), pleasure (sukha 4452) and 
neutral sensation (upeksd #432), for they are not associated with the five cog- 
nitions (vijfAdnas) (thus, displeasure [duhkha] is absent), for they are exclusively 
non-defined (#£3¢) (thus, dissatisfaction [daurmanasya] is absent). 


When they are figurated (4}5!|), these two afflicted views can be associated with 
four sensations (vedandas), by adding dissatisfaction, for conceiving the aggre- 
gates (skandhas) of suffering as self (G@tman), as mine (Gtmiya) (1.e., afflicted view 
of self [sat-kdya-drsti]), as eternal (i.e., Sdsvata-drsti  &,), includes dissatisfac- 
tion (4); whereas conceiving them as annihilable (1.e., uccheda-drsti @ 5) in- 
cludes satisfaction. 
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According to another opinion, these two afflicted views (drstis), when being 
innate, {6/19r.} can also be associated with displeasure (duhkha 74%), for, in 
places of pure suffering (41224), being directed at the very painful aggregates 
(skandhas) (#x* 75 Ai), they are associated with displeasure (#4). 


Y Bh (1.30.1579.0627c18) says: 


All the innate defilements (klesas) can manifest (2447) in company with | 
three sensations (vedand@s), 1.e., displeasure (dukkha), pleasure (sukha), 
neutral sensation (upeksa), 


and the rest [of YBh], as above, #1594, #1612. 


For the rest [of the explanation regarding the two afflicted views, see the ex- 
planation of] the first masters. 


All the preceding is the correct doctrine (or meaning) (#3). By considering 
coarse characteristics (###8): 


a. attachment (rdga &), conceit (mana ‘®) and four afflicted views (drstis 
5) (except false view [mithya-drsti]) are associated with pleasure (sukha 
#%), satisfaction (saumanasya =) and neutral sensation (upeksd #3); — 

b. hostility (pratigha (4) occurs simultaneously only with displeasure (duhkha 
75), dissatisfaction (daurmanasya %) and neutral sensation (#5); 

c. delusion (moha ) <356> can be associated with all five sensations 
(vedandas); 

d. false view (mithyd-drsti FF) and doubt (vicikitsd $€) are associated with 
four sensations, excluding displeasure. | 


Pleasure (sukha ##) associated with attachment (rdga £) and delusion (moha 
4) occurs (throughout (#5)) the four lower stages (TF ZH) (ice., realm of desire 
[kama-dhatu] and three meditations [dhydnas]}). 


Pleasure associated with the other seven defilements (klefas) occurs in three 
meditations (dhydnas) (but not in the realm of desire) (for these defilements 
are of the domain of mind; for mental cognition [mano-vijiana & Fk), in the 
realm of desire, does not have “pleasure” [sukha 22°%; 1.43.1830.0452b18; #1602]). 


Doubt (vicikitsa $€) and isolated delusion (moha) (i.e., kevala-carini avidya, 74 
{7 HE, #1445), in the realm of desire (kKama-dhdtu 2x), are associated (only) with 
dissatisfaction (daurmanasya %&) and neutral sensation (upeksd #&). 


The other cases of simultaneous occurrence of defilements and of sensations 
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(vedands) should be solved according to the same principles (FEE 4%). 

5. Association of the ten defilements (klesas) and of the five mental factors 
(caittas) called “special” (j'|3%) (see #1668): 

(How {6/19v.} are these [defilements] associated with the special mental factors?) 
Attachment (raga ©), hostility (pratigha #8), delusion (moha &~) and-conceit 
(mana '%) can occur simultaneously with the (five) special mental factors, for, 
when they “apply themselves focusedly” (2x7=, cf. #1708) to an object, they in- 
clude concentration (samddhi 5). 

Doubt (vicikitsd %€) and the five afflicted views (drstis f 5) can (each) be asso- 
ciated with four special mental factors: 

a. as for doubt (#€), one has to exclude resolve (adhimoksa }§f#) because 
doubt is uncertain; 


b. as for afflicted views (7), one has to exclude understanding (prajfid #®), (ie., 
it is not associated with understanding), for ([afflicted view] is not different from 
understanding, and) two understandings cannot occur simultaneously. 


6. Ethical nature (t#) of the ten defilements (klesas):*' 
(To what ethical nature do these ten defilements belong?) 


a. Hostility (pratigha fH) is exclusively bad (akusala) because it harms oneself 
and others. | 7 


b. The other (nine) are bad or obscured-non-defined (nivrta-avyakrta). 


In the two higher realms (dhdatus 5), [the other nine defilements] are just non- 


defined (#£2¢), whether they are innate or figurated, because they are “tamed” 
({k) by concentration. 


In the realm of desire (kama-dhdatu Ft): 

i. when they are originating from figurating (475!/@2), they are merely bad 
because they generate bad conduct (duScarita 327); 

ii. when they are innate ({44), they are also bad in the case where they gen- 
erate bad conduct because they harm oneself and others (44 B ft); 

iii. when this is not the case (—1.e., afflicted view of self [sat-kaya-drsti); afflic- 
ted view of holding to an extreme [antagraha-drsti]; one part of attachment 
[raga], delusion [moha], conceit [mana]—.), they are non-defined (#£%c,) because 
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they are subtle, because they do not hinder the good and because they do not 
greatly torment <357> oneself and others (FE #48 E {tL BE). {6/20r.} 


When being innate (24), the two afflicted views, 1.e., the afflicted view of self 
(& 4) and the afflicted view of holding to an extreme (3 &), are both exclu- 
sively non-defined (###c): they do not provoke bad action (323%); even though 
they manifest (#i#2) frequently, they do not hinder the good. 


7. The ten defilements (klesas t&\%) and the realms (dhatus Ff.) (see #2654): 
(In what realms do these ten defilements belong?) 


a. Hostility (pratigha A) (exists) only in the realm of desire (kama-dhatu AR); 6°2 
the others, in the three realms. 


b. The defilements of the higher stage (_K328 1g) do not manifest (#2) in the 
person who has been born in and resides in (vihar) a lower stage (F #4), who has 
not abandoned the lower defilement (TF #). In order for them to manifest in that 
person, it is necessary for him to have obtained the “root” concentration (miila- 
samadhi *& 27) of the higher stage. 


La Vallée Poussin comments: - 


Every stage of concentration includes a preliminary stage (preparatory meditation 
[andgamya}, or rather, preliminary concentration [samantaka]), AKB viii, F 179; 
vi, F 135-136. 


Although the “impure” or “mundane” (sdsrava ifs, laukika, #2667) paths are not 
capable to “tame” ({A) (1) the proclivities (anuSayas) (or defilements [klesas]) 
originating from figurating (parikalpa-samutthita) (47 !|@ERX) [i.e., defilements 
to be abandoned by insight into the truths (darSana-heya-kleSas)], nor (2) the 
innate subtle proclivities (AH{H4: 3) [i.e., defilements to be abandoned by culti- 
vation (bhavand-kleSas)] (i.e., the afflicted view of self [sat-kaya-drsti]) and the 
afflicted view of holding to an extreme [antagraha-drsti]), nevertheless, they are 
capable of taming (ABR) the innate coarse proclivities ({24 #2) in such a way 
that gradually (by successively attacking the nine degrees of defilements) the 
fundamental higher concentration is obtained, (i.e., realized) (#34). 

Those coarse proclivities (anuSayas) (i.e., attachment [raga], hatred [dvesa], 
delusion [moha]) involve only error about “things” (4) (vastu; see “defile- 
ments having a real object” [savastuka-kleSas], #2040), not about “principles” (or 
truths). 
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They function outwardly (in contrast to attachments, etc., which function in 
wardly [fk 4+ F4#], taking the afflicted views [drstis], etc., for their object, and 
which are of the “defilements abandoned by insight” [darsana-kleSa] category). 


They are of the order of “distraction” (viksipta), coarse, and unstable (audarika, 


caficala). Thus, they hinder concentration (f%7£) directly. [Thus, it is by “taming” 
them that the practitioner obtains concentration.] {6/20v.} 


When the person who has been born in and resides in a lower stage has obtained 
<358> the concentration of the higher stage, all the innate and figurated pro- 
clivities (anuSayas) of that stage (4+ 4!|{84: ai) come into play (Zi Ai). 


c. The innate or figurated defilements (klesas) of a lower stage can manifest 
(34) in a person born in and residing in a higher stage. 


Indeed, (1) an individual born in the intermediate existence (antara- -bhava rh) 
of the fourth meditation (dhyana #3V95£) is reborn in hell if the individual denies 
liberation (vimukti fii); (2) the individual residing in a higher stage generates 
—when the time comes for that particular individual to be reborn below—an in- 
nate thirst (t7snd {244 ®) for a lower stage which “moistens” the birth (i4£) (#2623). 


The texts say that an individual born above does not generate the defilement 
of below, but this statement is directed at the majority of cases (4+); or else, 
it is given in conformity with (or as a concession to) the views of the Little 
Vehicle (8#F4) (AKB vii, F 164f.). 


d. The defilements (klesas) of a lower stage can also take (#) a higher stage? 
for their object. Indeed: 


i. YBh (1301789.0645c), in agreement with other texts, says: 


Attachment (rdga &) of the realm of desire (kKama-dhatu 8x 5)—of both 
classes (i.e., to be abandoned by insight [darSana-heya], to be abandoned 
by cultivation [bhdvanda-heya])—aspires to a rebirth in a higher stage 
(3k _EHE4-) in order to savor the delights in the higher concentration 
(BR EE). 


li. Since it says (7.30.1789.0624b) that hostility (pratigha HAS) hates and envies 
(4%) cessation (nirodha ) and the path (mdrga 74), thus, all the more so 
does it also hate and envy (24%) {6/21r.} the stages of detachment (vitardga Bt 
AK Hh). 
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ili. ‘The afflicted view of self (sat-kdya-drsti) which, in general, conceives (#4) 
all conditioned factors (samskrtas 34/7) as a self (Gtman) and as mine (atmiya), 
the afflicted view of eternality (Sasvata-drsti *%), the afflicted view of annihi- 
lation (uccheda-drsti &f) and conceit (mdna |) are (all) directed at the higher 
stage (#_E). 

iv. As for the other five defilements, 1.e., delusion (moha), doubt (vicikitsa), 
false view (mithyd-drsti) and two esteemings (pardmarSas), it is well estab- 
lished that they are directed at the higher stage (#%_/). 


However, it is said®> that attachment (rdga &), hostility (pratigha HA), conceit 
(mana '&) and afflicted view of self (sat-kaya-drsti) are not directed at the high- 
er stage. But these statements refer to the defilements that consider the coarse 
characteristics (#§+4)°* or refer to the afflicted view of a self (Gtma-drsti) which, 
being directed in particular (5!) at the individual itself, is not directed at the 
higher stage: one does not observe that people ({f#J) seize (#4) the dharmas of 
another stage (ftu74) as a self (atman), etc.; and the afflicted view of holding to 
an extreme (antagraha-drsti  §,) necessarily arises by relying on the afflicted 
view of self (sat-kdya-drsti & Fi) (the afflicted view of a self [Gtma-drsti]). <359> 


La Vallée Poussin comments: 


VibhasG (T.27.1545.0093a05): “The afflicted view of self (sat-kdaya-drsti) and the afflic- 
ted view of holding to an extreme (antagraha-drsti) seize only their own realm 
(dhatu) for their object. Why do these two afflicted views (drstis) not seize another 
realm for their object (AFL)? ... 


They consider only the coarse dharmas (#i%). It. is only the coarse and apparent 
aggregates (skandhas), immediately perceived (34.1, same expression above, #0374), 
which are seized as a self (Gtman), which are seized to be eternal. Born in the realm 
of desire (kama-dhatu #k Fi), one does not immediately perceive the aggregates of 
the higher realms which are subtle ... . 


e. The defilements (klesas) of a higher stage are also directed at the lower stage: 


i. Bh (1301579.0629b) says that the individual born above esteems his own emi- 
nent qualities (5? () by comparison with the lower sentient beings, and des- 
pises ({) the lower sentient beings. 


i. The afflicted view of self (sat-kdya-drsti) that considers the conditioning forces 


65 Samuccaya-vyakhyd, T.31.1606.0723a; Y Bh, 58, fol. 9. 
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(samskaras {7), in general, as a self (tman) and as mine (dtmiya), [and, following 
it,] the afflicted view of annihilation (uccheda-drsti it), the afflicted view of eter- 
nality (Sasvata-drsti i) and “‘tharst”’ (trsved 3) are all) directed at the lower stage. 


Doubt (vicikitsa €) and the last three afflicted views (drstis 54), which are only 


figurated, should be solved i in accordance with the same principles. 


However, ¥Bh (#30.1579.0622a) {6/21v.} says that the higher proclivities (anusayas 
E) are not directed at the lower stage (T'): this statement is aimed at the majo- 
rity of cases (#4}); or else, it is aimed at the afflicted view of self Ce ae 
drsti), etc., that have a limited object (Hl). 7 


8. Defilements (klesas) and the categories of the trainee (Saiksa ». etc: 
(To what categories of the trainee, etc., do the ten defilements belong?) 


The defilements are only of the ‘ ‘neither trainee nor non- -trainee” (naiva-Saiksa- 


na-aSaiksa J PRS) category, for the two other categories are exclusively good. 
9. Abandoning Cit a ) the defilements (klesas): 
(How are these ten defilements to be abandoned?) 


The defilements are not “not to be abandoned” (aheya JER Ef), because the cate- 
gory “not to be abandoned” is non-defiled (JE#%). 


Defilements originating from figurating (45: RUB) are only “to be abandoned by 
insight” (darsana-heya FA Prt), because they are coarse (4) and easy to abandon 
(SBN). | 


Innate ({&4:) defilements are only “to be abandoned by cultivation” (bhdvana- 
heya ‘€Ffrii), because they are subtle (#f) and difficult to abandon (#¢/é). 


The ten defilements to be abandoned by insight (52, ft) are abandoned all at 
once (ii) because the path of insight into reality (bhiita-darsana-marga Fi Fe, 
#44) (#2929) is directed at the truths as a whole (#82#kii#) (precisely, at the such- 
ness of the four truths [catuh-satya-tathata]).© <360> 

However, error in regard to the “characteristics of the truths” (satya-laksana- 
bhrdanti 2K3#48) is either [a] general (#8) or [b] particular (5')): 

a. General (4): in the sense that the ten defilements include every error in 
regard to the four truths (U##) and do not arise without this error; suffering 
(dukkha 7) and its origin (samudaya $%) are the cause (hetu [X)) and the basis 


— (adhisthdna (BE) of the defilements; cessation (nirodha jg) and the path (mdrga 
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#4) are the danger (bhaya-sthana i 2 Jaz) for the defidements. 


b. Partacular (5!): {6/22r.} in the sense that the defilements include, in particu- 
lar ways (4!]), an error in regard to the “characteristics of the truths’. Two [defile- 
ments] (i.e., afflicted view of self [sat-kaya-drsti & Fi] and afflicted view of hold- 
ing on to an extreme [antagraha-drsti #]) inelude an error only in regard to | 
suffering (duhkha #);6* eight [defilements] include an error in regard to all four 
truths. Indeed, these two afflicted views (drstis) are solely directed at the fruit 
(2) (which is suffering); and the modes of operation (Gkdra) of emptiness 
(2%) and non-self (SE 7%)” refer to suffering (77 #4). 


Doubt (vicikitsd %€) and three afff¥cted views (52) (1.e., afflicted view of self [ sat- 
kaya-drsti), afflicted view of holding on to an extreme [antagraha-drsti| and false 
view [mithyd-drsti]) [include] a direct error (##?K) in regard to suffering (duhkha 
Te HH). 

The two esteemings (pardmarsas —]X)—1.e., considering the above three afflic- 
ted views (drstis = 5), morality and vows (sila-vratas #%¥) and the concomi- 
tant aggregates (skandhas i) as excellent and as purifiers (paramatas, Suddhitas 
I BET generate, respectively, (1) attachment (rdga &), (2) hostility (pratigha 
=) and (3) conceit (#1Gna =) (1) toward the views belonging to the individual 
in question (#4), (2) toward the views of another (7 ft), (3) toward the aggre- 
gates (skandhas) that accompany the first and the second (744% 4B). 
“Associated” (samprayukta FHF) ignorance (avidya #£44) [includes] the same 
error (#K) as the nine defilements with which it occurs associated. 

“Isolated” (aveniki 7. 4£) ignorance (see #1445) [mebudes] a direct error (#i%) in 
regard to suffering (duhkha 75 H#). 

Doubt (vicikitsa $€) and false view (mithyd-drsti #5) [inelude] a direct error 
($i) in regard to the origin (samudaya $€), cessation (nirodha) and the path 
(marga). | | 

The two esteemings (pardmarsas — FX), attachment (rdga £), etc., should be 
understood as above, (.e., in regard to suffering (#)). 

However, hostility (pratigha 4), seizing the pure (andsrava) as its object, [in- 
cludes] a direct error (#2) in regard to cessation (nirodha %) and the path 
(mdrga #8), for, out of fear (}fi52) for the one or the other, irritation (and envy) 
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(te) are generated. 


Such is the direct (3) or indirect (si) error in regard to the truths (2K ##), {6/22v.}, 
when considering the coarse characteristics (4). 


When examining in a subtle way (#24), attachment (rdga &) and conceit (mdna 
/) associated with the first three afflicted views (drstis 5) and hostility (pratigha 
HE) associated with doubt (vicikitsd $€) include, as the case may be, directly or 
indirectly an error in regard to the truths. <361> 


Two innate afflicted views (4A FA) (e., of a self [sat-kaya] and of holding 
to an extreme [antagraha}), and thirst (trsna 3), conceit (mana ) and igno- 
rance (avidyd #£49) which are associated with them, even though they include 
an error in regard to suffering (duhkha 7), are nevertheless—being subtle and 
difficult to abandon (AH )—abandoned by the path of cultivation (bhdvand- 
marga {E%8). 

Hostility (pratigha) and thirst (trsnda), etc., that are different from the preceding 
ones (1.e., thirst [trsna] and conceit [mana] “not” associated with the two afflic- 
ted views [drstis], along with the ignorance [avidyda] associated with them), in- 
clude an error in regard to various objects and do not contradict the under- 
standing of the truths: they are thus to be abandoned by the path of cultivation 
(bhadvana-marga). 

10. Defilements (kleSas) called savastuka Caving a real object) and avastuka 
(not having a real object): 

Although all the defilements have an image-part (nimitta-bhaga #84), never- 
theless, the archetype (4) of this image (nimitta) may either exist or not (Siddhi 
F 18f., #2468), whence the distinction between the defilements (#4) “having a real 
object” (savastuka #74 3) and the defilements “not having a real object” (auastuka 
fox SHE ER) 660 

11. Defilements with impure (sdsrava) or pure (anasrava) object: 

Although the immediate (#4) object (nimitta Fit#) is always impure (ifs), never- 
theless, the archetype (#) of this object can also be pure (#£%§), whence the dis- 
tinction between the defilements “with pure object” (4x He ia} i) and the defile- 
ments “with impure object” (4 tstAl&). 

12. Defilements related to a real object (vastu) and to a name (naman): 


When the defilement is directed at dharmas of the stage to which a certain per- 


°° Compare AKB vi, F 257; vii, F 87; Samuccaya-vyakhyd (T.31.1606.0723a). 
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son belongs, the image-part (nimitta-bhdga) of this defilement is similar to ({L1) 
the archetype: {6/23r.} this defilement is then called parikalpa-samutthita-vastu- 
visaya-pratyaya (#5 ill Frei 34%), that is, “being directed at an object that is a 
thing originating from figurating’’. 

When the defilement is directed at cessation (nirodha j##), path (marga #43), 
i.e., the dharmas of another stage (ft), the image-part (#94>) is not similar to 
the archetype (): this defilement is thus called parikalpa-samutthita-nadma- 
visaya-pratyaya (#4) Fl Frei 4 52), “being directed at an object that is a name 
originating from figurating”’. 

13. The other topics (@RF443 5!) (Le., retribution, fluxes [Gsravas], envelopments 
[paryavasthanas], etc.) are to be considered in accordance with reason. <362> 


Subsidiary defilements (upaklesas)*' 


We have studied (the characteristics of) the six root (#4‘) defilements (klesas). 
What are (the characteristics of) the subsidiary defilements (upaklesas (EIA)? 


Vasubandhu lists them. The stanzas 12b—14d (Chin. 12c—14b) say: 


krodha-upanahane punah | 12b 

mraksah pradasa irsyad-atha matsaryam saha mayayd || 12cd 
§athyam mado vihimsda-hrir atrapa styanam uddhavah | 
aigsraddhyam atha kausidyam pramddo musita smrtih || 13 
viksepo samprajanyam ca ... | 14a 

... upaklesah || 14d 


Aaa + PERE - || 12cd 

Beg IS - FET AR | 
PARE + MAHER - || 13 

BORRAR + BORLAIER «| 14ab 

The subsidiary defilements (upaklesas WatH}) are called: (1) anger 
(krodha #.), (2) enmity (upandha or upanahana ‘), (3) concealment 


(mraksa #8), (4) furiousness (pradasa t&), (5) envy (irsyd #e), (6) avarice 
(matsarya \), 


(7) (deceit (maya 2), (8) dissimulation (Sathya #4)), along with (£2) 
(9) harmfulness (vihimsa %), (10) pride (mada ‘{), (11) non-modesty 


661 See Siddhi F 259-263; kdrikds 12c—14a. 


14 ab. 
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(ahri or Ghrikya #£}%h) and (2) (12) shamelessness (atrapd or anapa- 
trapya #& #2), (13) restlessness (#ddkava or auddhatya #M##), along with 
(82) (14) languor (stydna | 7k), (15) non-faith (aSraddhd or asraddkya 
As{8) and (F£) (16) slackness (kausidya #@), 


(17) heedlessness (pramdda #7) and (kz) (18) impaired memory (musita 
smrti or musita-smrtita, smrti-mosa &), (19) distraction (viksepa 
mL), (20) lack of proper discernment (asamprajanya 7*1E#ll). 


La Vallée Poussin comments: 


We are following the edition of Xuanzang who places [dissimwlation (Sathya) 
before deceit (mdaiya)], and who lists twenty subsidiary defilements (wpaklesas). 
But he departs from Vasubandhu who, indeed, says [in stanza 14 of his Thirty 
Stanzas |: | 
viksepo samprajanyam ca kaukrtyam middkam eva ca | 
vitarka$ ca vicara§ cety upaklesa dvaye dvidhd | 
... distraction (viksepa), lack. of proper discernment (asamprajanya), regret 
(kaukrtya) and drowsiness (middhka), initial inquiry (vitarka) and investigation 
«viedra): these are the subsidiary defilements [1.e., the twenty-four subsidiary 
defilements of the Dharma-samgraha, 69}; however, the two pairs (1.e., regret 
and drowsiness, initial inquiry and investigation) are or are not subsidiary de- 
filements. 


See #1303 and #2156. 


[Fhe Abhidhamma does not have very clear theories. The list of Vibhanga, p. 357, 
begins with the eight ¢sidiary defilements of the Abhidharma.] 


The Treatise: 
The SUBSIDIARY DEFILEMENTS (#paklesas BEE) are called (so), i.e., upaklesas: 


a. because they are only particular states (1.¢., particular modalities [avastha- 
visesa 5} (iL 5!l]) of the defilements (klesas 181); these are the ten that begin 


with anger (krodha) (1-10), impaired memory (musita-smrtitd) (18), lack of pro- 


per discernment (asamprajanya) (20), heedlessness (pramdda) (17); 
b. because they are, (in their nature,) <363> the outflow (nisyanda BRE) of 


the defilements; [these are the other subsidiary defilements that have a nature 


separate from the defilements but which arise due to the defileme: 
(See #1303, #1907.) 


i ]. £6/23v. } 
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La Vallée Poussin comments: 
AKB vy, F 88. — The subsidiary defilements (upaklesas) are thus called citta-upa- 
kleSanat (= citta-klista-karanat). — They are neighbors of the defilement (k/esa), or 
the defilement is their neighbor (klesasamipariapah | kleso va samipavarty esam). 
— See #2112. 
These twenty [subsidiary defilements] are divided into three categories (#434): 
i. “small subsidiary defilements” (paritta-upakleSa /|\8{R\{), namely, the ten 
that begin with anger (krodha 72:.), for they each arise separately (4'JeZ); 
ii. “medium subsidiary defilements” (madhya-upaklesa PWEtH 8), namely, non- 
modesty (Ghrikya #£ 1) and shamelessness (anapatrapya), which occur in every 
bad (akusala 4<#) mind; 
“great subsidiary defilements’ (maha-upaklesa KRHA), namely, the other 
eight which indeed occur in every defiled (klista) mind (#8 4.(»). [See #1306, #2116. ] 
La Vallée Poussin comments: 
See above, #1306—#1349. — Compare the factors of defilement of restricted scope 
(paritta-kle§a-bhiimikas) of AKB ii, F 164: | 
krodhopanahaSsathyersyapraddsamraksamatsarah | 
mayamadavihimsas ca 
(1) Anger (krodha), (2) enmity (s#pandaha), (3) (dissimulation (Sathya)), (4) envy 
(irsya), (5) depraved opinionatedness (praddga), (6) concealment (mraksa), 
(7) avarice (mdtsdarya), (8) deceit (#saya), (9) pride (mada), (10) harmfulness 
(vihimsa), etc. 
1. What is ANGER (krodha;.fen 7)? 
It is, in its nature (##), irritation (4ghdata £2) based on an actual offensive object 


(anupakara 7° $#2) [i.e., a thing seen or heard; a living being, another's opinion]. 


It has for its activity (3€) to hinder non-anger (akrodha 7¥7% which is non-hatred 
[advesa]), to cause one to “take up the stick” (danda-ddana #{L). [Example of 
moderate physical violence: also generating vocal violence; see #2060.] 

Indeed, the person who is angry (72.4) generates many wicked (48) and bad 
(#2) physical actions (kdya- vijnapti-karman FRR). 

Anger is, thus, in itself (#8), (one) part (ama) of hostility (pratigha HE: also 


hatred [dvesa], malice [vyapada], hostility [pradvesa)), for, outside of this de- 
filement (klesa), anger has no characteristic (#9) or activity (74) of its own. 
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La Vallée Poussin comments: 


On anger (krodha), etc., see Vyakhya (WOG.494.14ff.) in AKB v, F 90 (in footnote: 
English summary): 
vyGpadavikimsGvarjitah sattvadsattvayor Gghatah krodhah. <364> 
[Anger, the irritation of thought concerned with living beings and non-living 
things; an irritation distinct from malice and harmfulness’’. } 
sattvavisaye Gghatavjseso vyapadah | ami bhavantah sattva haryantam (haryati, 
to threaten, Dhadtupatha) va badhyantam v4 siryantam va anayena vyasanam 
apadyantam ityakarapravrtto vy4padah. 
sattvakarsanasamtrdasatarjanaddikarmapravrita vihimsd. 
tabhyam anyah sattvasattvayor adghatah krodhah | tadyatha Siksakamasya bhiksoh 
cittaprakopah kantakddisu ca prakopa iti. 
[“Malice” (vyapdda) manifests through curses or malediction: “May they per- 
ish, may they die at a bad hour!”’. 
‘“‘Harmfulness” (vihimsda) manifests through bad treatment, threat, etc. 
“Anger” (krodha) differs from the preceding ones: this is an irritation against 
people and things, for example, the discontent of a bhiksu who wishes that one 
would instruct him (?) or the discontent toward thorns, etc. ] 


Distinction between anger (krodha) and enmity (upandha), in Samghabhadra, 54, 
fol. 16.— Clearly indicated in the Samuccaya-Sdastra, the Trentaine, and the AKB 
v,, F 92, where one can read that enm'ty is, “the repeated initial inquiry (vitarka) 
and investigation (vicdra), the ‘being tied up with animosity’ (vaira-anubandha: 
perseverance in aversion), the non-abandonment (= non-forgiveness) with regard 
to the object of anger”. | 


In AKB, harmfulness (vihimsa) and enmity (upandaha) are defilement taints (kleSa- 
malas), 1.e., “taints coming from the defilement (klesa) (here, hostility [pratigha}), 
like impure things (mala) coming out of the body”. 


Sthiramati, Trentaine F 30 (14b) (transl. based on Jacobi): 


tatra krodho, vartamanam apakaram dgamya, yas cetasa aghatah | | 

Anger (krodha) is irritation or fury (aghdata) of the mind, when one has expe- 
rienced a present (vartamdna) insult (apakara). 

ayani caghata-svaripatvat pratighan na bhidyate | kim tv asya pratighasydvastha- 
viSese prajiaptatvat pratighamsikah | 
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Since it is irritation in its nature (4ghdata-svarupatva), it is not different (avisesa) 
from hostility (pratigha), but since a particular state of hostility is named in 
such a way, it is thus part of hostility. 


vartamanam apakaram agamvya, yas cetasa aghatah sattvasattva-visayo, danda- 
danddi-samni§sraya-dana-karmakas ca, sa krodha iti, prajfiapyate | 
Irritation or fury (aghata) of the mind, when one has experienced a present 
(vartamana) insult (apakara), 1s directed against sentient beings (sattva) and 
non-sentient things (asattva), and its activity consists in providing a support 
for fighting (danda-ddana), etc.: this 1s cathed anger. 

#2054 2. What is ENMITY (upandha |)? 


It is—as a result of anger (7) (regarding some prior occurrence (4,7))—in its 
nature ({#), the non-discarding (4##) of bad sentiments ({3228) and the conti- 
nuation of, or being tied up with, animosity (vaira-anubandha #578). 


It has for its activity (S€) to hinder non-enmity (71), {6/24r.} and to provoke and 
intensify furiousness (praddsa #A\§). 


Indeed, the person holding on to enmity (44%) is incapable of forgiveness (4 
#2, marsana, ksanti) and always provokes and intensifies furiousness (pradasa 
FAR). 

Like anger (krodha), enmity (upandaha) is also, in itself, one part of hostility 
(pratigha HA), for, outside of this defilement (k/esa), enmity has no character- 
istic (#4) or activity (8) of its own. 


Sthiramati, Trentaine F 30 (14b) (transl. based on Jacobi): 


upanaho vairanubandhah, krodhad tirdhvam, mamanenedam apakrtam ity, asya 
vairatmakasyanuSayasyanutsargah, prabandhena pravartanam, upanahah | 
Enmity (upandha) is the continuation (anubandha) of animosity (vaira) after 
anger (krodha) has occurred: The animosity occurring when thinking about 
an insult (apakrta) that one has experienced leaves behind (utsarga) a residue 
or proclivity (anusaya); if this residue is not given up, if it continues to affect 
oneself, then this is enmity. 


ayan caksdnti-samnisraya-dana-karmakah | 
Its activity consists in providing the support for not being able to be lenient or 
be forgiving (aksdnti). 


aksantir apakaramarsanam, pratyapakara-cikirsd ca | ayam api, krodhavat, pra- 
dvesdvastha-visese prajiapyate | atah prajfiapti-sann eva veditavyah | 


#2056 
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This consists in the non-tolerating (amarsana) of an insult (apakdra) and 
in the wish (cikirsd) for retaliation (pratyapakdra). Enmity too is, like anger 
(krodha), a designation for a particular state (avasthd-visesa) of hatred (pra- 
dvesa). Thus, it only has existence as designation (prajfapti-sat). 

3. What is CONCEALMENT (mraksa #8: to cover, to hide)? 


It is, in its nature, to hide (/¥#¥s) one’s offenses (Ei /F JE) out of fear of losing bene- 
fits or reputation (74% Fi] #): such is the nature of this subsidiary defilement 
(upaklesa). | 

It has for its activity (3€) to hinder (&) non-concealment (amraksa 7*7) and to 
provoke and intensify the affliction of regret (#31&). 

Indeed, the person who conceals (7#3E%) his offenses (783£) will necessarily be 
afflicted (with regret) (##1&) later and will be in discomfort (asparSa-vihdra 7% 
ach). 

According to one opinion (i.e., Samuccaya-sastra, Samuccaya-vyakhya, Sthira- 
mati’s Trentaine), this subsidiary defilement (upaklesa) is included in (one part 
of) delusion (moka #), for YBh (1.301579.0604b) says that it is one part of delusion: 
one conceals (#) one’s offense because one does not (fear) (}#) the suffering 


to come (#7). 


According to another opinion, which is correct, (this concealment) is one part 
of attachment (rdga £) and of delusion (moha ¥€), for if <365> one conceals 
one’s offense, it is also out of fear of losing benefits and reputation (7X Fl #). 
YBh (##) considers the coarse and manifest (#8) characteristic; this is why it 
only says that concealment (mraksa) is part of delusion (#47). {6/24v.} Likewise, 
it says that restlessness (auddhatya #12) is part of attachment (&7+): now, as 
it also says that restlessness pervades (3%) every defiled mind (#7)), then obvi- 
ously it cannot be accepted that restlessness is part of attachment alone. 


La Vallée Poussin comments: 


Concealment (mraksa), according to Sthiramati’s Jrentaine: not to confess offenses 
to the well-intentioned questioner (codaka) who says: “Did you do that?” (See #2063.) 


Sthiramati, Trentaine F 30 (14b) (transl. based on Jacobi): 
mraksa Gtmano ‘vadya-pracchadana | 
Concealment (mraksa) is the hiding (pracchddana) of one’s own sins (avadya): 
chanda-dvesa-bhayadin nirakrtya, kale taddhitaisina codakena, tat tvam evam- 
karity, anuyuktasya mohamSiky-avadya-pracchadana, mraksah | mohamSikatvam 
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tu mraksasya, pracchadanakaratvat | 
If someone gets confronted, at the right time, by someone who has his welfare 
in mind, while setting aside (nirakrtya) his own predilection (chanda), hatred 
(dvesa), fear (bhaya), etc., pointing out that he did such and such a thing, then 
to hide one’s sins (avadya), which 1s part of delusion (moha), is concealment. (This 
concealment) is part of delusion because it has the mode (akdara) of hiding 
(pracchaddana). 
ayant ca kaukrtyGsparSa-samni$raya-dana-karmakah | 
Its activity consists in providing the support for regret (kKawkrtya) and for un- 
pleasant behavior (asparsa- vihara). 
dharmataisd, yad avadyam pracchaddayatah, kaukrtyam utpadyate | Pee 
cdvasyam, daurmanasyena samprayogad, asparsa-vihara iti | 
This activity results from the fact that when someone hides (pracchddaya) a 
sin (avadya), he will experience regret later. Unpleasant behavior foHows from 
the fact that, due to regret, there necessarily follows a bad mood or dissatis- 
faction (daurmanasya). 
On confession and its benefits: Morale Bouddhique, F 205-206. 
#2060 4. What is FURIOUSNESS (or DEPRAVED OPINIONATEDNESS) (pradasa ‘&)? 
It is—as a result of anger (7) and enmity (upandha |) (regarding some prior 
occurrence (#,5¢))—{in its nature (#£),) a burning (canda 334) fury (? {RRR): 
whether in pursuit of the earlier object of anger-enmity (487£3#) or on meeting 
a new antipathetic object (AB). 
It has for its activity (3) to hinder non-furiousness and to provoke “biting” 
[speech] (dasita 4H). | 
Indeed, whether the antipathetic object is old or new, when the mind is furious, 
one utters many fierce, violent, cruel, injurious, etc., words (4 # HSe-X/M R BS ) 
and, in this way, one “bites” (48%) others, [whereas anger causes one only “to 
take up the stick’. Nevertheless, anger also provokes harm, and furiousness also 
provokes bodily actions]. 
(Furiousness is, also, in itself, one part of hostility (pratigha 1A), for, outside 
of this defilement, furiousness has no characteristic or activity of its own). 
La Vallée Poussin comments: 
a. Stede. — Palasa: “Buddhist Sanskrit pradaga points to pa + daSa = dasa ‘ene- 
my’, this form evidently a Sanskritization”. — Often combined with macchera and 
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makkha. 


The Sanskrit sources hesitate between pradasa and pradasa (Dharma-samgraha, 
Vyutpatti). The Tibetan edition gives ’tshig pa for praddha. 


b. 


C. 


Sthiramati, Trentaine (Lévi), F 30 (14b) (transl. based on Jacobi): 

pradasas canda-vaco-dasitd | 

Furiousness or viciousness (prasada) is the “biting” (dasita) with fierce (canda) 
words (vaca). 

candam vacah pragadham parusyam, marma-ghattana-yogena | dasana-Silo 
dasi | tad-bhavo dasita | ayafi ca bhava-pratyayah svarthikah | candena vacasa 
pradaSatiti, canda-vaco-dasita | 

“Fierce words” (candam vacah) are very (pragadha) coarse (parusya) speech. 


The one who tends to “bite” (dasanasila) in order to hurt (ghattana) someone's 
sentiments (marma) is called daSin (vicious tongue), and his state of being is 
called dasita: (the word is formed with) the svarthika-suffix (-1a), which indi- 
cates the state of being (bhava). The abstract canda-vaco-dasita has thus the 
meaning of “biting with fierce words” (candena vacasa pradaSati). 


ayan ca krodhopanaha-pirvaka§ cetasa aghata-svabhava iti, pratighamsSika eva, 
na dravyato vidyate | . 
Furiousness or viciousness consists of the irritation or fury (4ghata) of the mind, 
which is preceded by anger (krodha) and enmity (upandha), thus, it is part of 
hostility (pratigha) and is, in terms of being a a real entity (dravya), not distin- 
guished from hostility. 


ayafi ca vag-duscarita-prasava-karmakah | aspar§a-vihara-karmakas ca | tad- 
vatah pudgalasya duhkha-samvasatvat | 

Its activity consists of bringing forth (prasava), on the one hand, evil deeds 
(duscarita) in terms of words (vag), and, on the other hand, unpleasant be- 
havior (asparSa-vihara), since a person affected by furiousness and vicious- 
ness is a place of suffering (duhkha-samvasa). 


First of all, it is hard to see why furiousness (pradasa) (which seems to be close- 


ly connected with anger [krodha] and enmity [upandha}) is listed after conceal- 


ment (mraksa). 


The definitions of the Dharma-skandhaka and of the Vikdyapana (7.311602, Asangas 
work) are clear. — It is a question of the behavior of the monk: through conceal- 
ment, the monk hides his offenses, whether or not he is admonished (avavdda) by 
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another about his failings; <366> through depraved opinionatedness, he bursts out 
in invectives when he is admonished (Vikhydpana). — Hence, the interpretation of 
AKB (vy, F 92): 


Depraved opinionatedness (praddSa) is the [firm] esteeming (pardmarsa) of 
reproachable things, esteeming which brings it about that one does not accept 
—as would be appropriate—admonition. 


5. What is ENVY (irsyd 9%)? 


It has for its nature being envious-jealous (or being angry) (? vyarosa; 47) 
due to desiring one’s own fame and benefit (44#')), and due to not being able to 
bear (mars iif) the fame (48) of another. 


It has for its activity (=) to hinder non-envy (an-irsya) and to provoke dissat- 
isfaction and despondency (daurmanasya, dainya *& FF). 


Indeed, the envious (or jealous) person (#474), hearing of and seeing the glory 
(or thriving) (48) of another, {6/25r.} gives himself up to dissatisfaction and 
despondency (4), and is not comfortable or tranquil (yoga-ksema, sparsa- 
viharata; Vyutpatti, 244, 139) (58). 


Envy is, also, (in itself, one) part of hostility (pratigha), for, outside of this defile- 
ment, envy has no characteristic or activity of its own. 


Sthiramati, Jrentaine (Lév1), F 30 (15a) (transl. based on Jacobi): 


irsya para-sampattau cetaso vyarosah | 
Envy or jealousy (irsyd) is the mind being angry (vydrosa) about the good for- 
tune of another (para-samapatti). 


labha-satkaradhyavasitasya labha-satkara-kula-Ssila-srutadin guna-visesan 
parasyopalabhya, dvesamsiko marsa-krtaS, cetaso vydrosa, irsyda | svam GSrayam 
vydpya raso, vyarosah | 

If someone who strives for gain (labha) and honor (satkdra) notices that some- 
one is endowed with gain (labha), honor (satkara), noble birth (kula), moral- 
ity (sila), understanding (Sruta) and similar special (visesa) qualities (guna), 
then there arises out of the annoyance (amarsa) about it, as part of hatred 
(dvesa), the being angry (vyarosa) about it, and this is called envy or jealousy. 


When one is angry (rosa) in such a way that the person (@sraya) is completely 
occupied with it, this is called “being angry” (vydarosa). 
daurmanasya-samprayogat tat-purvakas casparsa-vihara iti, daurmanasya- 
asparsa-vihara-karmikocyate | 
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Since being angry is connected with a bad mood (or dissatisfaction) (daur- 
manasya), it is followed by “unpleasant behavior” (asparsa-vihara); therefore, 
it is said of envy or jealousy that it has for its activity a bad mood (or dissat- 
isfaction) and unpleasant behavior. 


Attha-salini, p. 373, describes envy as a khiyyana (“grumbling’’) provoked by another’s 
prosperity. | 
#2062 6. What is AVARICE (matsarya ‘#)? 
It is, in its nature, to be attached (#754) to (material) goods (#7) or to the Dharma 


(3)— instead of (wisely) giving (4%) them away—to hide them (#4) and to 
save them (=). 


It has for its activity (3¢) to hinder non-avarice and to provoke hardhearted- 
ness and amassing (ab). 


Indeed, the avaricious person (=) cannot give things away (4 fEfs), for his 
mind has become “hard” (and rough) (632), for he amasses (material) goods and 
the teachings (Dharma). 


Avarice is, (thus, in itself,) one part of attachment and thirst (rdga-trsnd &®), 
for, outside of these defilements, avarice has no characteristic or activity of its 
own. 


La Vallée Poussin comments: 


AKB vy, F 90: dharmasyamisasya kauSalasya ca praddane virodhi cittasyagraho 
matsaryam. — To correct the translation: “Avarice (mdatsarya), tenacity (agraha) of 
mind, which opposes the giving (Jiifi) of the teachings (dharma %&), [the giving] 
of material goods (admisa 14), [the giving of] “‘skillfulness (kausala 15) in favor of 

_ others”. — Agraha, linzhuo 1%, in AKB, must be the original of danzhuo Ir of 
our text. 


Etymology: mda mattah saratv iti. 
The five macchariya, Dhamma-sangani, 1122, and note; Attha-sdlini, pp. 373-375. 


Two kinds of avarice (matsaryas), i.e., material (@misa) and spiritual (dharma), 
Dharma-skandha, p. 495, col. 2 and 3. 


Sthiramati, Trentaine (Lévi), F 30 (15a) (transl. based on Jacobi): 
matsaryam dana-virodhi, cetasa agrahah | 


Avarice (matsarya) is the clutching (Ggraha) of the mind that prevents (virodha) 
giving (dana). 
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upattam vastu dharmamisa-kauSsalatmakam, yena pijanugraha-kamyayarthine 
‘narthine vd diyate, tad danam | 

“Giving” (dana) is that due to which one gives something which one posses- 
ses—in the form of a religious donation or gifts (dharma-amisa)—in the attempt 
to demonstrate one’s veneration (puja) or support (anugraha) to someone, be 
it that he had requested (arthin) it or not. 

tasmin sati, danabhavat, tad-virodhity, ucyate | 

If such a case presents itself, but if the giving does not occur, then it is (the 
clutching of the mind) which prevents the giving. 

labha-satkarddhyavasitasya jivitopakaranesu ragamSikaS cetasa agraho ’pari- 
tyagecchd, matsaryam | 

If someone who strives for gain (labha) and honor (satkdra) experiences, in 
regard to life’s necessary things (jivitopakarana), a clutching of the mind, which 
is part of attachment (rdga), the desire (Ggraha) to not let go (aparitydga) of 
anything, then this is avarice. 

idafi casamlekha-samniSraya-dana-karmakam | 

Its activity consists in providing the support for stinginess (asamlekha). 
asamlekhah punar, matsaryenanupayujyamananam apy upakarananam sam- 
nicayad, veditavyah | 

By “stinginess” one understands the amassing (samnicaya) of such things (upa- 
karana) which, due to avarice (mdatsarya), are not used. 


#2063 7. What is DECEIT (maya 3t)? 


It is, in its nature, cheating (#@7—) by means of which one falsely presents (AFH) 
oneself as being endowed with qualities (747%) in order to obtain benefits or 
praise (437 4!) #). 

It has for its activity (24) to hinder <367> (non- deceit cana AX#t)) and to pro- 
voke a “false way of life” (mithyd-jiva Fh a7).° 

Indeed, the (deceiving) person or the hypocrite (4#§2£%) is scheming (? ##£) 
and (often) feigns qualities ($47) which he’actually does not possess, {6/25v.} 
and practices a false way of life (7h a734). 

(Deceit) is, thus, in itself, one part of attachment (raga &) and of delusion (moha 
4), for, apart from these two, (deceit) has no characteristic or activity of its own. 


602 AKB iy, F 165, 189. 
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La Vallée Poussin comments:®° 
Sthiramati, Trentaine (Lév1), F 30 (15a) (transl. based on Jacobi): 
maya para-vaficanayabhitartha-samdarsanata | 


Deceit (maya) is leading someone to believe (samdarSana) in an untrue thing 
(abhitdartha) in order to deceive (vaficana) the other. 


labha-satkarddhyavasitasya para-vaficanabhiprayenanyathavasthitasya Silader 
arthasyanyatha prakdasanad | 


663 Editors: LVP comments here: 


In the edition of AKB v, F 91-92, I have mixed up mdyd and Sathya, and I have 
not shown the order of the subsidiary defilements (upaklesas) as presented by 
Xuanzang. 


LVP then continues to present his adjusted renderings of AKB, v, verses 49c—5 1b. 


But according to Pradhan’s later discovered Sanskrit edition, LVP did, actually, not mix 
up maya and Sathya in his AKB translation. 


Based on this non-justified adjustment and on the definitions given in Vasubandhu's 
AKB, in Sthiramati’s Trimsikdvijnapti-bhdsya and Xuanzang’s Siddhi here, based also 
on the assumption that Xuanzang would use #4 and # uniformly in the AKB and in 
the Siddhi, as well as basing ourselves on Wogihara and Nakamura, we think that this 
implies that LVP’s renderings in the Siddhi are mixed up since, in his French transla- 
tion of the Siddhi, he renders #4 as mdyd and #f as Sathya. 
LVP might have been influenced by Oda’s Bukky6o daijiten (734-2-10, 806-2-1) and 
Maha-vyutpatti (key: 1967 and 1968) which likewise render #£ as Sathya and #4 as 
maya, and Foguang da cidian (85-KA?# [= FG] (ed. by Xingyun fashi # 27k ii 
and Ciyi fashi 248%: 4, Taibei, 1988) also follows that, but Wogihara [Ogihara Unrai 
#k J 3K, 1869-1937] (Bon-Kan taiyaku Bukkyo jiten/Fan-Han dutyi fojiao cidian "& 
Ane Heeler se; Taibei: Xin wenfeng #13C'=, Minguo 65 [1976]) and Nakamura Hajime 
(F#ITIC = NM, Bukkydgo daijiten RAGEK BE [= BGDJ], Tokys, 1981) have it the 
other way round. | 

CWSL #2063 if FG 5919b: sathya NM (129b): maya 

CWSL #2064 #4 FG 6167b: maya NM (986d): sathya 
Wogihara (1321a) gives for Sathya as first equivalent 24 and 24H. 
Wogihara (1033b) gives for mayd as first equivalent Hf, AtEa. 
Thus we have adjusted the terms throughout the Siddhi, i.e., we render #t as maya 
and #4 as Sathya. 
We therefore also readjusted LVP’s non-justified adjustments of the mentioned AKB 
passage and moved it together with Sthiramati’s Sathya quote (which LVP both ren- 
dered here in his commentarial notes to the seventh subsidiary defilement) to their pro- 
per place, 1.e., the discussion of dissimulation (Sathya) (just below). 
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Deceit consists in the fact that someone who strives for gain (Jabha) and honor 
(satkara), in order to deceive (vaficana) someone, presents (prakaSana) some- 
thing, e.g., morality (sila), etc., differently than it really is. 

iyan ca sahitabhyam raga-mohdabhyadm abhitan gunan prakaSayatas, tayoh 
samuditayoh prajnapyata iti, 

If someone pretends (prakdsa) to have qualities (guna) that one does not have 
due to the combined attachment (rdga) and delusion (moha), then “deceit” is 
a designation for attachment and delusion combined. 


krodhddivat prajnaptita eva, na dravyata iti, 


This is why deceit, like anger (krodha), etc., has only a nominal existence (pra- 
jiapti) and not a real existence (dravya). 


mithyajiva-samnis$raya-dana-karmika | 
The activity of deceit consists in providing the support for a false way of life 
(mithya-jiva). 

#2064 8. What is DISSIMULATION (Sathya 24[#H])? 


It is, in its nature, the “crookedness’” (HH) by which one falsely takes up coun- 
terfeit attitudes (42%) with the view of (ensnaring) (i.e., seducing and de- 
ceiving) (44[t]) another. 


It has for its activity to hinder sincerity (or non-dissimulation (asathya 73)) and 
admonishment (avavdda #42). 


Indeed, the dissimulating person (34 #44)—with the view of seducing and de- 
ceiving (Ai) another—crookedly, according to circumstances (HHJIRFF'EL), de- 
vises certain tricks (4% 77 (#) in order to lay hold of another’s mind (FX({t#&) or 
to hide one’s own faults (J &); thus he fails to accept (4\{£) the admonish- 
ments (#7¢2) of teachers and friends. 


c= 


(Dissimulation (sathya)) is (also, in itself (#8), one) part of attachment (rdga &) 
and of delusion (moha #~), (for, outside of these two, dissimulation has no char- 
acteristic or activity of its own). 


a. AKB, vy, verses 49c—51b [F 91]: 
anye ca satklesa-malah maya sathyam madas tathd || 49 
pradasa upanahas ca vihimsd ceti 
ragajau | mayamadau pratighaje upanaha-vihimsane || 50 
drstyamarsat pradaSas tu sathyam drsti-samutthitam 
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Xuanzang (T.29.1558.0109c06): 
GSE TIS - SIRSABEI - | 
PBK - SIRE - 
it BAKE - RE - | 
The defilement taints (klesa-malas) are depraved opinionatedness (praddsa ‘\§}) 
harmfulness (vihimsad 2), enmity (upandha ‘£), (dissimulation (Sathya #3), deceit 
(maya Ht)), pride (mada {f). 


(Deceit (mdya)) and pride (mada) proceed from attachment (raga); harmfulness 
(vihimsa) and enmity (upandaha) proceed from hatred (pratigha; dvesa); depraved 
opinionatedness (pradaga) proceeds from the esteeming of bad views (drsti- 
paramarsa); (dissimulation (Sathya)) proceeds from the [five] afflicted views 
(drstis). 


AKB ivy, F 92: (Dissimulation (sathya)) is defined as “the crookedness of the mind 
which brings it about that one does not show oneself as one is, that one does not deny 
something when one should deny it (variant: that one does not deny something out 
of pride: for example Brahma); that one devises certain skills so that one’s words 
are not clear [so that the person one is talking to 1s deceived without one formally 
having lied]”. — On (dissimulation (sathya)), see also AKB ii, F 169; iv, F 32. 
b. Sthiramati, Trentaine (Lévi), F 31 (15b), explains the difference between conceal- 
ment (mraksa) and dissimulation (sathya) (transl. based on Jacobi): 
Sathyam svadosa-pracchadanopdaya-samgrhitan cetasah kautilyam | 
Dissimulation (Sathya) is the non-straightness or crookedness (kautilya) of the 
mind which is included in the means (updya) for covering up (pracchddana) 
one’s own faults (dosa). 
svadosa-pracchadanopdyah para-vyamohanan | 
‘Means for covering up one’s own faults” (svadosa-pracchddana-updya) is the 
bewitching (vya@moha) of others. 
tat punar anyendnyat pratisaran viksipati, aparisphutam vd pratipadyate | 
Dissimulation consists in the fact that one diverts or bypasses something by 
putting forward something else or that one admits it in an unclear way (apari- 
sphuta). 
ata eva Sathyam mraksdd bhidyate | sa hi sphutam eva pracchddayati, na kakvd | 
idam api labha-satkarddhyavasitaupadyabhyam raga-mohadbhyam svadosa-pra- 
cchadanartham para-vyamohanaya pravartate | 
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This is why dissimulation (Sathya) is distinguished from concealment (mraksa). 
The latter covers up (pracchadana) something in a very direct way (pari- 
sphuta), 1.e., not with a false pretense (kakva),®™ while the first, in order to 
cover up his own fault (svadosa-pracchadana), engages in the bewitching of 
others with the help of attachment (7a@ga) and delusion (moha), 1.e., the means 
of someone who strives for gain (labha) and honor (satkara). 


tayor eva sahitayoh prajnapyate | 

Dissimulation is only a designation for (attachment and delusion) combined. 
idafi ca samyag-avavada-labha-paripantha-karmakam | samyag-avavddasya yo 
labho yoniSo-manasikaras, tasyantarayam karoti | 

Its activity is to be the opponent (paripantha) for obtaining (labha) correct 


instruction (samyag-avavdada). Dissimulation makes an obstacle for the obtain- 
ing of correct instruction and for correct mental application. 


#2065 9. What is HARMFULNESS (vihimsad 3)? 


It is, in its nature, insensitivity (citta-nirghrnata (>#465X: (an uncompassionate 
mind)) (toward sentient beings) and the harming of them, (i.e., causing them 
injury and anguish) <368> (vihethand +At&%; Vyutpatti, 109, 32). 

It has for its activity to hinder non-harmfulness (avihimsa 7*#) and to torment 
(lk). 

Indeed, the harmer (vihimsin #4234) torments others. {6/26r.} 

Harmfulness is also, in itself, one part of hostility (pratigha fA), for, apart 


from this defilement (#8), harmfulness has no characteristic or activity of its 
Own. | 


The difference between hostility (chen HH, i.e. hatred [dvesa]) and harmfulness 
(hai ; vihimsa) is established according to the good which these vices oppose 
[hostility directly opposes loving kindness (maitri); harmfulness opposes com- 
passion (karund)]. 
Sthiramati, Trentaine (Lévi), F 30 (15a) (transl. based on Jacobi): 
vihimsd sattva-vihethand | 
Harmfulness (vihimsd@) 1s the harming (vihethan@) of all sentient beings (sattva). 
664 Editors: Jacobi comments: “kakvd means actually: by stressing the non-correct word. 
The meaning is obvious, i.e., the one who conceals denies his fault straight-out; the 


one who dissimulates expresses himself deliberately in such a way that the listener does 
not recognize the truth in his words.” 
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vividhair vadha-bandhana-tadana-tarjanadibhih sattvanam himsda vihimsd | 
Harmfulness is the harming (himsd) of sentient beings by different (vividha) 
kinds of killing (vadha), tying up (bandhana), beating (tadana), threatening 
(tarjana), etc. 
vihethyante ’naya sattva vadha-bandhandadibhir duhkha-daurmanasyotpddanad 
iti, sattva-vihethand | 
“Harming of all sentient beings’ means that sentient beings are harmed (himsda) 
by harmfulness because, by killing, tying up, etc., they are made to suffer 
(duhkha) and become dissatisfied (daurmanasya). 
sa punah pratighamsiki nirghrnata sattvesu citta-riksata sattva-vihethana- 
karmika vihimsety, ucyate | 
Harmfulness, however, being part of hostility (pratigha), is called cruelness 
(nirghrnata), hardheartedness (citta-riksatd) against sentient beings, and its 
activity is the harming (vihethana) of sentient beings. 
#2066 10. What is PRIDE (mada |§)? 
It is, (in its nature,) prideful elation or intoxication (uddharsa ? #48) in the per- 
son who is (deeply) generating defiled attaching (klista-dsakti 4:3) toward his 
own accomplishments (or assets) (svasampattau 5&3). 
It has for its activity to hinder () humility (or non-pride) (? amada 7%) and 
to provide the support (4#«) for pollution (samklesa #). 
Indeed, the prideful person (|#) generates and nourishes (4 £2) all the dharmas 
of pollution (#E#7&, i.e., defilements [klesas], etc.). 
Pride is also, in itself, one part of greed (lobha = attachment-thirst [rdga-trsna 
Si ]), for, outside of this defilement, pride has no characteristic or activity of 
its own. 
La Vallée Poussin comments: 


On pride (mada), AKB ii, F 176, v, F 91 and 94: 


madah svadharmaraktasya paryadanam tu cetasah 


Pride is the exhausting oneself of the mind of those who are enamored with 
their own qualities. 


[On the contrary, conceit (mana) ts the elevation of mind (cetasa unnatih).| - Com- 
mentary (Vya4khya WOG.140.32ff.): yena svadharmesv eva rupadisu raktam cetah 
paryddiyate samnirudhyate sa raganisyando madah. 
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Thus, Vasubandhu demonstrates (AKB 11, F 176 and footnote) that pride (mada) is 
not, [in its nature,] a distinctive joyous excitement (sampraharsa-viSesa) [called 
intoxication]. 


Samghabhadra: yah svadharmesy eva raktasya darpaS cetasah paryadanam kuSala- 
anyakriyabhyupapattisamhdaro mada iti. 
Sthiramati, 7rentaine (Lévi), F 31 (15b) (transl. based on Jacobi): 


madah sva-sampattau raktasyoddharsa§s, cetasah paryddananm | 
Pride (mada) is the elation (uddharsa) of someone who is very fond (raktasya) 
of his own accomplishments or assets (svasampattau), a take-over (paryddana) 
of the mind. 
kularogya-yauvana-bala-riipaisvarya-buddhi-medha-prakarsah sva-sampattih | 
“Own accomplishments or assets” (svasampatti) means a high degree (pra- 
karsa) of noble birth (kula), health (Grogya), youth (yauvana), power (bala), sov- 
ereignty (ripaisvarya), intellect (buddhi) and wisdom (medha). 
uddharso harsa-visesah | 
“Elation” (uddharsa) means a special kind of joy (harsa-visesa). 
yena harsa-viSesena cittam asvatantri-kriyate, tena tad-adtma-tantri-karanat 
parydattam bhavisyatity, etad uktaf cetasah paryadanam iti | 
Since this special joy makes the mind loose its autonomy (svatantra), the mind 
is taken over by it, because it makes the mind dependent on it: this is called 
“take-over” (parydddana) of the mind. 
ayafi ca sarva-klesopaklesa-samniS$raya-dana-karmakah | 
The activity of pride is to provide the support for all defilements (k/esas) and 
subsidiary defilements (upaklesas). 
#2068 11. What is NON-MODESTY (Ghrikya £8)? <369> 
It has for its nature to be unconcerned about oneself and the dharma (Gtmanam 
dharmam anapeksamanasya 7*#i & %), and to disregard (#4) the virtuous (&) 
and what is good (3). 
It has for its activity (3) to hinder (fH) modesty (hri {#) and to generate and 
nourish (4) bad conduct (duscarita #77). 
Indeed, the person who is unconcerned (&) about himself and the dharma dis- 


regards the virtuous and what is good, has no embarrassment (4.#)) about his 
transgressions (#28), {6/26v.} hinders modesty, generates and nourishes (4 &) 


#2070 


#2072 


#2073 
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(various kinds of) bad conduct. 


La Vallée Poussin comments: 
AKB ii, F 170: 
| gunesu gunavatsu cagauravata apratisata abhayavaSavartita tad evahrikyam 
gauravapratidvandvo dharmah. 
Lack of respect (agauravata), 1.e., lack of veneration (apratisfata), lack of fear- 
ful submission (abhayavaSavartita) (1) with regard to the qualities [guna] (lov- 
_ ing-kindness, compassion, etc.) of oneself and others, and (2) with regard to 
the persons endowed with these qualities (gunavant), is what is meant by 
ahrikya, ahri, a mental factor opposed to respect (gaurava). 


Our author follows this doctrine. But Sthiramati, Trentaine (Lévi), F 31 (16a) (transl. 

based on Jacobi) states: | 
ahrikyam svayam avadyendlajja | 
Non-modesty (Ghrikya) means that, as for oneself, one is not embarrassed 
(lajja) about a transgression (avadya) (one has committed). 
tasmin karmany atmadnam ayogyam manyamanasydapi yavad yendlajja sahrikyam, 
hri-vipaksa-bhitam | 
If someone, without feeling guilty (ayogya) about an action, is not embarrassed 
about the transgression (one has committed), then this is non-modesty, the 
opposite of modesty (hri). 

12. What is SHAMELESSNESS (anapatrdpya #£|'i)? 


It has for its nature to be unconcerned (4.4) about the world and to respect 
(sapratisata =, and gaurava =) the wicked and what is bad (223%). 


It has for its activity (3€) to hinder (K€) shame (apatrapya |S.) and to generate 
and nourish (44 £2) bad conduct. 


Indeed, the person who is unconcerned about the world respects the wicked and 
what is bad, has no shame about his transgressions, hinders shame, generates 
and nourishes (various kinds of) bad conduct. 


Non-embarrassment (alajja *#b), absence of embarrassment about transgres- 
sions (avadyena alajja), is the characteristic shared by non-modesty (Ghrikya) 
and shamelessness (anapatrapya). This is why the noble teachings, (figuratively 
speaking,) say ({f:#t) that they themselves (#8) are both non-embarrassment. 


But that 1s an incorrect way of speaking. for, if these two dharmas would have 


#2074 


#2075 
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non-embarrassment (7<i) for their particular characteristic (¥!|#4), (then these 
two) would be identical in themselves (#8). Thus, (these two dharmas) would not 
be simultaneous ({#4). [Indeed, in themselves, sensation (vedand *~), ideation 
(samjna *8), etc., which are simultaneous, differ. ] 


If it is said that these two dharmas differ in that the first is “non-embarrassment 


with regard to (or dependent on) (apeksya 4##) oneself” (4) and that the second 
is “non-embarrassment with regard to (or dependent on) others’’ (tl), then these 
two dharmas are not real things (& 4 )—contrary to the assertions of the noble 
teachings. {6/27r.} 


If it is said that these two dharmas are real but arise in turn (4!/€C), this contra- 
dicts YBh (1.30.1579.0622b) according to which they both occur in every bad mind 
(Bi EL). <370> 


In fact, when a bad (akuSala) mind occurs, whatever its object (i.e., the four 
truths, the three jewels), it is always accompanied by disregarding (#£+{E) of 
what is good and by respect (42#:) for what is bad. Thus, these two dharmas 
occur in every bad mind ({8#8320)); the object (Fit%&) being the same (i.e., the 
four truths ...), it cannot be objected that they must arise in turn. 


It is true that the noble teaching say: “being unconcerned about oneself and 
other” (48 & ft). - By “oneself” (E)), we should understand “oneself and the 
Dharma’ (8 i&% 8); by “other” ({t%), we should understand “the world” (in- 
cluding the rules of the world, the raja-dharma) (t# fH] 4 (tt). 


Or else, “being unconcerned about oneself’ [78] means “disregarding of 
what is good ({£2#) which is beneficial (4) to oneself’; “being unconcerned 
about other” [“A({t#] means “respecting of what is bad (4238) which is harm- 
ful (48) to oneself”’.* (Hence, it says “oneself and other” (4 EB {thit).) 


YBh (130.1579.0623a) also says that [non-modesty and shamelessness] are part of 
attachment (rdga &), hatred (dvesa), delusion (moha), etc. More correctly, they 
are their outflow (nisyanda ji); they do not consist of attachment, etc. 


Sthiramati, Trentaine (Lév1i), F 31 (16a) (transl. based on Jacobi): 


anapatrapyam parato vadyendlajja | 


Shamelessness (anapatradpya) means that, as for others, one 1s not embarrassed 
(lajja) about a transgression (avadya) (one has committed). 


665 Editors: Similar to #1793, LVP translates: ... signifie *honorer le mal qui est nuisible a 
autrui’ [... means “respecting of what is bad (4234) which is harmful (4) to others”]. 


612 E. Six cognitions (vijiana) 


loka-Sastra-viruddham etan maya kriyata ity, evam avagacchato ’pi, ya taya papa- 
kriyayalajja, sapatrapya-vipaksa-bhitam anapatrapyam | 

If someone indeed understands that he is committing something that is against 
(viruddha) common morality (loka) and the treatises (Sastras) but, nevertheless, is 
not embarrassed (/ajja) to commit the sin (papa-kriya), then this is shamelessness, 
the opposite of shame or fear for a bad reputation (apatrapya). 


etac ca dvayam api sarva-klesopaklesa-sahayya-karmakam | 


These two (i.e., non-modesty and shamelessness) have for their activity to be in 
company with all defilements (klesas) and subsidiary defilements (upaklesas). 


raga-dvesa-moha-prak@resu sarvadsatkarya-prabhava-hetusu rdga-dvesayor 
ayaugapadydad, yathasambhavam, prajnapyate, na tu svatantram asti | 

_ Since, in regard to the subcategories (prakdra) of attachment (raga), hatred 
(dvesa) and delusion (moha), attachment and hatred, which are the causes of 
the origination of all bad occupation, cannot occur together at the same time 
(ayaugapadya)—and thus, according to the case, only two [subcategories ]|—then 
non-modesty and shamelessness are, for these two, only a designation, but not 
something autonomous (svatantra). 


#2073 13. What is RESTLESSNESS (auddhatya +442)? (See #1314.) 


It is, in its nature, “that which makes the mind not to be calm” (#%##) (with regard 
to objects). [But not, says Kuiji, “non-calmness” of the mind.] 


It has for its activity (S€) to hinder ([&) “equanimity” as formation (samskara- 
upeksd *7##) (see #1839) and calm abiding (samatha # (th), [and, according to 
Kuiji again, not simply to hinder calm abiding, as the Samuccaya-Sastra says}. 
{6/27v.} 


La Vallée Poussin comments: 


It seems that the original says: auddhatyam visaye cittasyavyupasamasvabhavam. 
But the expression cittasya-avyupaSama can mean (a) “non-calmness of the mind” 
or (b) “that which generates non-calmness’. The Chinese distinguishes between the 
two interpretations. 


99 «66 


The equivalence “calmness”, “calm” is used for the convenience of translation. — 
More precisely, restlessness (auddhatya) makes the mind unable to rest on its object; 
this is an unrest that causes one to change one’s opinion. — Languor (styadna), which 
is the next [subsidiary defilement], is a stupor of the mind and of the body which 
makes the mind unable to seize the object. 


#2080 


#2081 


#2082 
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[Sthiramati’s] Trentaine identifies calmness (vyupasama) and calm abiding (Samatha). 
The two notions are, however, distinct, since the activity of non-calmness (avyupa- 
Sama) is to prevent calm abiding. — Kuiji comments briefly on the difference bet- 
ween calm abiding (samatha) and “equanimity” as formation (samskara-upeksa). 


[Opinions differ on the relationship between restlessness (auddhatya) and the 
defilements (klesas). | 


a. (According to one opinion,) restlessness (auddhatya #4) is included in (one 
part of) attachment (raga &), for the treatises®* <371> only say that it is part 
of attachment, for it arises by way of remembering earlier pleasant things.°”’ 


b. (According to another opinion,) restlessness is not included in attachment 
(raga &) alone, for the treatise (YBh, 1.30.1579.0622b) says that it pervades every 
defiled mind (#4 #%.L). [Every defiled mind is excited (uddhata).*%*] — More- 
over, it has for its characteristic non-calmness (avyupasama 7. 3%##), and non- 
calmness is the common characteristic (+£#8) of all the defilements. Restless- 
ness (auddhatya #i#£) does not have a particular characteristic (3!|#H) distinct 
from this common characteristic. 


La Vallée Poussin comments: 


The Samuccaya-vyakhya (T.31.1606.0722c21) says that non-calmness (avyupasama 7(VFx 
Ht) 1s the common characteristic of all defilements (klesas); six kinds are distin- 
guished: 


1. qua distraction (viksepa #{ ML); 

qua upside-down view (viparydsa HAI); 
qua restlessness (auddhatya 4%); 

qua languor (stydana ‘§7%); 

qua heedlessness (pramdda jiX#); 

6. qua non-embarrassment (alajjad #£4b). 


WR WN 


Although, if restlessness (auddhatya) is defined as part of attachment (raga =), 
it is because it increases (34) in the state of attachment, nevertheless, in reality, 
restlessness is a conventional designation ({E17) [for a certain aspect] of all the 
defilements. 


c. According to a further opinion, restlessness has its own intrinsic nature, 


666 -YBh (1.30.1579.0604b); Samuccaya-vyakhya (T.31.1606.0699). 
667 Trentaine (Lévi), F 31. 
668 AKB vii, F 22. 
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apart from attachment (raga), etc. (5/4 8 Tt) — It pervades every defiled mind, 
as does non-faith (asraddhya {8 ),.slackness (kausidya); but the texts do not 
say that restlessness is part of a defilement. In this hypothesis, it would not be 
real (=) but merely a designation ({f4), and the same conclusion would then 
also have to be imperative for non-faith, etc. 


If YBh (1.30.1579.0604b) states {6/28r.} that restlessness (auddhatya) has conven- 
tional existence (samvrti-sat t£{§ A), as it states it about drowsiness (middha 
EHH) and about regret (kaukrtya), this is said “in accordance with the character- 
istic of another dharma” (WB {ti#8).° 


Restlessness (auddhatya) has a particular characteristic (4!|78), namely, agita- 
tion (xiaodong #4, clamoring and moving), which makes the dharmas that are 
simultaneous with it, 1.e., mind (citta) and mental factors (caittas), to be not calm 
(4##). If restlessness would not have this particular characteristic distinct from 
other defiled dharmas, why do the texts specify that it hinders calm abiding 
(Samatha 2 BE (th)? <372> Thus, non-calmness (avyupasama 7. #X##) is not the 
particular characteristic (4'|#4) of restlessness. 


La Vallée Poussin comments: 


On restlessness (auddhatya), AKB 11, F 161 (auddhatyam cetaso vyupasamah) [i.e., 
a “mental factor” that causes restlessness of the body (kdya-auddhatya)]; AKB v, 
F 90, 93, 94, 98-101, vii, F 22—24, the excited (uddhata) mind. 


Dhamma-sangani, 429: yam tasmim samaye cittassa uddhaccam avipasamo cetaso 
vikkhepo bhantattam cittassa idam tasmim samaye uddhaccam hoti. — It is by means 
of vikkhepa-uddhacca that one does not see things as transitory ... (Visuddhimagga, 
p. 633). 


See #2105 as for the difference between restlessness (auddhatya) and distraction 
(viksepa). 


Sthiramati, Trentaine (Lévi), F 31 (16a) (transl. based on Jacobi): 
auddhatyafi cittasyavyupasamah | 


Restlessness (auddhatya) is the non-calmness (vyupasama) of the mind (citta). 


669 The text has simply: “this is to mean sui ta xiang We {ti#H”. [The meaning must be: be- 
cause, in practice, it is mixed up with another dharma.] Kuiji explains: “In the state 
of restlessness (auddhatya), one part of attachment (rdga) increases. According to (cong 
#8) the characteristic of attachment, we say that it has conventional existence (samvrti- 
sat). Samvrti-sat: but not as a designation (prajnapti).” (See footnote to #2088; #2105, 
#2170.) 


#2084 


#2086 


#2087 


#2088 
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vyupasamo hi Samathas, tad viruddho vyupasamah | 


“Calmness” is calming or calm abiding (samatha), which is opposed to non- 
calmness (avyupasama). 


sa punar esa rdgadnukilam pirva-hasita-ramita-kriditady-anusmaratas cetaso’ 
vyupasama-hetuh, §amatha-paripantha-karmakah | 
[Restlessness] has for its activity to be the opposite of calming (Samatha), to 
be the cause (hetu) for non-calmness (avyupasama) in the person who thinks 
about previous laughing (hasita), singing (rasita), playing (kridita), etc., which 
corresponds to attachment (raga). 

14. What is LANGUOR (stydna {87x,)? 


It is, in its nature, that which causes the incapacity (inaptitude [akarmanyata 
$f HL{]) of mind with regard to the object. 


It has for its activity to hinder ease (prasrabdhi #&%) (see #1822) and insight 
(vipasyand EL EKG AL). 


[Opinions differ: ] 


a. According to one opinion, languor (stydna) is included in (one part of) delu- 
sion (moha #é), for YBh (17.30.1579.0604b) says only that it is part of delusion; for 
hunmei (8% (nidra ?, #0980) (i.e., stupefaction) and chenzhong }¥, (laya ?) (i.e., 
sinking heaviness), [i.e., the two things integrated into languor (|7),] are char- 
acteristics of delusion. 


b. According to another opinion, languor is not included in delusion (moha €) 
alone. — (This means that) the characteristic of languor (stydna 8) is “inapti- 
tude” (akarmanyatd #£4£{£); {6/28v.} and inaptitude is the common character- 
istic of all defilements. Apart from inaptitude, languor has no characteristic of its 
own. Thus, if YBh says only that languor is part of delusion (j£4>), it is because 
languor increases (34) in the state of delusion (#4), although, in fact, languor 
is a designation ({f,17) of a feature common to all defilements. 


c. (According to a further opinion,) languor has its own intrinsic nature (4!/4 
Et). Although one can say that it is part of delusion (moha =), neverthe- 
less, it is only its outflow (nisyanda = iii); like non-faith (asraddhya 7\f@) and 
slackness (kausidya), it is not included in delusion. — Taking into account the fact 
that it increases another dharma, namely, delusion (moha),°” a text says that it 
670 Same phrase as above, Siddhi F 371, note: “this is to mean sui ta xiang BETHFR”. 
Kuiji, Shuji 6B/82r. 
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has conventional (samvrti) existence (t£{§ 4), like drowsiness (middha) and 
regret (kaukrtya); but, in fact, it is a separate, (i.e., real,) thing (#4). <373> 


Its particular characteristic (4'|#9) is a ’*blindness-heaviness” (@ #4, staimitya ?) 
that makes the dharmas (1.e., mind and mental factors) that accompany languor 
(styana) to be inapt (akarmanya #£3{£4). If languor does not have a character- 
istic of its own separate from the defilements in general, as the second master 
would have it, why specify that it hinders insight (vipasyana Aik Ap)? Inapti- 
tude is not the particular characteristic (5!/#4) of languor: this characteristic is 
““blindness-heaviness’’. 


What is the difference between delusion (moha #~) and languor (stydna 37%)? 
{6/29r.} 


Delusion has, for its characteristic, “error-darkness” (#K 4; mi = bhranti; an = 
tamas = ajfiana) with regard to the object; among the good dharmas, it hinders 
non-delusion (amoha) directly; it is not “blindness-heaviness” (#2). 


Languor has for its characteristic blindness-heaviness with regard to the object; 
among the good dharmas, it hinders ease (prasrabdhi #) directly; it is not 
error-darkness. 


La Vallée Poussin comments: 

Sthiramati, Trentaine (Lévi), F 31 (16a) (transl. based on Jacobi): 
styanafi cittasyakarmanyata staimityam | 
Rigidifying languor (stydna) is the inaptitude (akarmanyata) of the mind, its 
immobility or rigidity (staimitya). 
stimitasya bhavah staimityam, yad yogac cittam jadi-bhavati, stimitam bhavati, 
nalambanam pratipattum samutsahate | 
Immobility (stimitasya) means becoming immobile (stimitasya bhava), in con- 
nection with which the mind becomes stiff (jadi), becomes immobile (stimita) 
and cannot conceive the cognitive object. 
etac ca sarva-klefopakle$a-sahayya-dana-karmakam | 
It has for its activity to be in company with all defilements (klesas) and subsi- 
diary defilements (upaklesas). 
mohamsSe prajfaptatvac ca, mohamsikam eva, na prthag vidyate | 
Because it is a designation (prajfapti) for part of delusion (moha), it is only 
part of delusion and does not exist separately (prthag). 
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AKB ui, F 161, cites the definition of the Jfidna-prasthdna: “heaviness (guruta) and 
inaptitude (akarmanyata) of body and of mind’. — In the edition of AKB vii, F 18—20, 
I have translated] styana = “torpeur” (torpor), middha = “langueur” (languor): 
I now think that styana, always defiled, is best translated as languor. We will see that 
middha (new transl.: drowsiness), when very strong, generates unconsciousness. 
Samuccaya-vyakhy4 (T.31.1606.0699a): 
Part of delusion (moha), consisting of inaptitude (akarmanyatd) of the mind, 
having for its activity to hinder insight (vipaSyanda). 
The definition of Vikhyapana (T.31.1602.0482c09) is difficult: 
Due to bodily incapacity (dausthulya) ... that which makes the mind to be slack 
(lina) (? chenmo 7K,¥2). 


#2000 15. What is NON-FAITH (@Sraddhya *{3)? 


#2091 


It is, (in its nature,) the contamination (#%, kdlusya ?) of the mind (.t») which 
causes [a] non-conviction (#74), [b] non-delighting (7-44), [c] non-aspiration- 
desire (7.4) relative, [respectively,] [a] to what is real (), [b] to what is en- 
dowed with qualities ({##), [c] to what is endowed with efficacy (#é). 


It has for its activity (3£) to hinder “pure faith’ (#3{#) and to provide the support 
for indolence (i.e., slackness [kausidya]) (SK). Indeed, the person lacking 
belief is often slack (#32). 
The three characteristics of non-faith (G§raddhya) are opposed to the three char- 
acteristics of faith (sraddhda). (See above, #1773.) 
Every defiled dharma has a particular characteristic (4!|#8) of its own. Non-faith 
has <374> for its characteristic being “polluted” (#%). Furthermore, it “pol- 
lutes” ({#%) others, i.e., their mind (citta) and mental factors (caittas), like a 
very contaminated thing (#77) is itself contaminated and contaminates other 
things (Ei tix 1tt,). Thus, it has contamination (#%) of the mind for its nature. 
Due to non-faith (asraddhya): {6/29v.} 

a. one does not have firm conviction in what is real (&), 

b. one does not delight in what is endowed with qualities (4%), 

c. one does not have aspiration-desire for what is endowed with efficacy 

(#8), | | 

but this (a) non-conviction (7.74), (b) non-delighting (744), (c) non-aspiration- 
desire (4<4X) is not the very nature of non-faith. 
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[i] False conviction (mithya-abhisampratyaya 4%) [i.e., conviction in defiled 
dharmas| and [ii] false delighting (mithyad-prasada #{%#) and false desire-aspir- 
ing (mithyd-abhilasa 7%), [i.e., delighting in and aspiration-desire for defiled 
dharmas,]| are, respectively, [1] the cause and [11] the fruit of non-faith; but they 
are not the very nature of non-faith. 
Sthiramati, Trentaine (Lévi), F 31 (16a) (transl. based on Jacobi): 
aSraddhyam karma-phala-satya-ratnesv anabhisampratyayah Sraddha-vipaksah | 
Non-faith (asraddhya) is not having firm conviction (abhisampratyaya) about 
the fruit of action (karma-phala), the (four noble) truths (satya) and the (three) 
jewels (ratna), and is the opposite of faith (sraddha). 
§raddha hy astitva-gunavattva-Sakyatvesv abhisampratyayah prasdado ’bhi- 
lasa$ ca yatha-kramam | 
“Faith” is, indeed, in regard to something that is [a] real (astitva), [b] good (guna- 
vattva) and [c] possible (Sakyatva), respectively (yathakrama): 
a. firm conviction (abhisampratyaya) (about it); 
b. achieved clarity (prasdda) in the mind (in regard to it); 
c. desire-aspiring (abhildsa) (for it). 
aSraddha tad-viparyayenastitva-gunavattva-Sakyatvesv anabhisampratyayo ’pra- 
sado ’nabhildsas ca | 
“Non-faith”’ is the reverse in regard to the same points, 1.e., it is in regard to 
something that is [a] real (astitva), [b] good (gunavattva) and [c] possible (sakya- 
tva), respectively: 
a. non-conviction (about it); 
b. non-achieved clarity in the mind (in regard to it); 
c. lack of desire-aspiring (for it). 
kausidya-samni§$raya-dana-karmakam | aSraddadhanasya prayoga-cchandabhavat 
kausidya-samni§raya-dana-karmakatvanm | 
The activity of faith consists in providing the support for slackness (kausidya) 
because being without faith, one does not have the predilection (chanda) to 
engage in good dharmas (prayoga) and one’s activity provides the support for 
laziness. 


#2092 16. What is SLACKNESS (kausidya or kausidya #8)? 


It is, in its nature, indolence (Glasya, anabhyutsaha ‘\§) in the cultivation ({) 
of good dharmas, in the abandoning (#1) of bad dharmas. 


#2093 
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It has for its activity (S€) to hinder vigor (virya *###£) and to increase pollution 
(samklesa #8). 

Indeed, the person with slackness augments and nourishes (#2) pollution. 
(The person who is diligently) active (4#)4) towards defiled dharmas is also 


called slack (kausidya #3), for this activity causes retrogressing (48) from 
good dharmas. 


As for (the person who is diligently) active towards non-defined things (482238), 
[this activity] involves neither progress (#) nor retrogress (48) in the good 
(kuSala-paksa # (3): it is thus simply predilection (chanda $x) and resolve (adhi- 
moksa |#§f#), and not a separate mental factor (caitta). Just as firm conviction, 
delighting and aspiration-desire (2 5] 444%) towards the non-defined (#€3c) are 
neither pure nor defiled, and are neither faith (sraddhd@) or non-faith (a@sraddhya). 


Sthiramati, Trentaine (Lévi), F 31 (16b) (transl. based on Jacobi): 


kausidyam kuSale cetaso ’nabhyutsaho virya-vipaksah | 
(Moral) slackness (kausidya) is the indolence (anabhyutsaha) of the mind for the 
good (kuSala), and is the opposite of moral vigor (virya). 
kusale kaya-van-manah-karmani, nidra-parSva-Sayana-sukham dgamya, yo 
mohamsika$, cetaso ’nabhyutsahah | _ 
It is the indolence (anabhyutsaha) of the mind to do good actions of body (kaya), 
speech (vag) and mind (manas), when enjoying the pleasure (sukha) of sleeping. 
(nidra) or lying down on one’s side (parsvaSayana); it is part of ignorance (moha). 
etac ca kuSala-paksa-prayoga-paripantha-karmakanm | 
Its activity is opposed to engaging (prayoga) in the good (kuSalapaksa). 
17. What is HEEDLESSNESS or non-diligence (pramdda 7%)? {6/30r.} 
It is, in its nature, the “letting go or laxity” (##)*"! that makes one unable to 
ward off (7) what is bad (or defiled) (klista-paksa 44), cultivate ({&) what is 
good (or pure) (suddha-paksa # ih). 


It has for its activity ($2) to hinder heedfulness (apramada 7#{G&) and to in- 
crease (vrddhi $4) what is bad (#2) and to ruin (or eevee (parihani #8) what is 
good (3). 


Indeed, it is due to slackness (kausidya #2) and due to the three, 1.e., greed 


671 At Bs, presented fully, is zongzi #t& and dangyi $%%; something like “letting go”. 
Compare distraction (viksepa), which is dispersion (visdra, liudang }i¥#). 


#2095 


#2097 
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(lobha &), hatred (dvesa ff) and delusion (moha #), that one is unable to ward 
off (4) the defiled dharmas and to cultivate ({#) the pure ones: <375> thus, 
these four vices are given the general name of heedlessness (pramdda K#). 
Thus, heedlessness is not a separate substance (#8). 


Although conceit (mana ‘@), doubt (vicikitsa $@) and the other defilements 
(klefas) also have this efficacy (fé) of non-warding-off and non-cultivating, 
nevertheless, compared to these four, their power (43) to ward off (f) the three 
roots of good and vigor (virya), i.e., the general stimulant (52) of good dharmas, 
is weak (43). 

The characteristics of heedlessness (pramdda) [can be investigated (#£3)] in the 
Same way as those of heedfulness (apramdda) [see #1825]. 


Sthiramati, Trentaine (Lévi), F 32 (16b) (transl. based on Jacobi): 

pramddo yair lobha-dvesa-moha-kausidyaih klesad raga-dvesa-mohddikac cittam 
na raksati, kuSalafi ca tat-pratipaksa-bhitam na bhavayati | tesu lobha-dvesa- 
moha-kausidyesu pramadah prajiapyate | 
Heedlessness (pramdda): when, due to greed (lobha), hatred (dvesa), delusion 
(moha) and moral slackness (kausidya), one does not guard (raksati) one’s mind 
(citta) against a defilement (kleSa), 1.e., attachment (rdga), hatred (dvesa), delu- 
sion (moha), etc., and when one does not apply oneself to the good (kuSala), 
which is the opposite of that, then this is “heedlessness’’, a special designa- 
tion for greed, hatred, delusion, moral slackness. 
ayant cakusala-vrddhi-kuSala-parihani-samni§$raya-dana-karmakah | 
Its activity consists in providing the support for the increase (vrddhi) of what is 
bad (akuSala) and of the decrease (parihani) of what is good (kuSala). 

18. What is IMPAIRED MEMORY (musitd smrti or musita-smrtita KS)? 

It is, in its nature (#), the inability to remember (smarana) (clearly) the object 

(alambana) (4. #6" ac). 

It has for its activity to hinder correct memory (samyak-smrti IE.) and to pro- 

vide a support for distraction (viksepa #X&L). 

Indeed, the mind of the person with impaired memory (musita-smrtih) 1s “distrac- 

ted” (#XiL). 

[Opinions differ: ] 

a. (According to one opinion,) impaired memory (musita-smrtita K&) is in- 

cluded in [one part of] memory (smrti <&, #1699), {6/30v.} for the Samuccaya- 


#2098 


#2099 


#2101 


#2103 


#2104 
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vyakhyd says that it is memory associated with defilements (kleSas). 


b. (According to another opinion,) impaired memory is included in [one part 
of] delusion (moha #), for YBh (Frill 1.30.1579.0604b) says that it is part of delu- 
sion, for delusion causes memory to fail (42%): delusion thus receives the 
name of impaired memory (musita-smrtita). 


c. (According to a further opinion,) impaired memory is included in both, i.e., 
in one part of memory and of delusion, for the texts cited by the Samuccaya- 
vyakhya and YBh are ambiguous and laconic (328%), for YBh also says that it 
pervades (##) all defiled (minds) (()). 


La Vallée Poussin comments: 

Sthiramati, Trentaine (Lévi), F 32 (16b) (transl. based on Jacobi): 
musita smrtih klista smrtih | 
Impaired memory Gaiisita smrti) is defiled (klista) memory (smrti). 
klisteti, klesa-samprayuktd | 
“Defiled” (klista) means to be accompanied (samprayukta) by defilements (klesa). 
iyafi ca viksepa-samniSraya-dana-karmika | 
Its activity consists in providing the support for distraction (viksepa). 

19. What is DISTRACTION (viksepa XBL)? 


It is, in its nature, that which makes the mind to (wander), i.e., slip away and 
become dispersed (visarati #3), (from its objects). 


It has for its activity (3) to hinder (&) correct concentration (samyak-samdadhi 
iE) and to provide the support for bad understanding (ku-prajiia #3). 


Indeed, the distracted person generates bad understanding. <376> 

[Opinions differ: ] 

a. (According to one opinion,) distraction (viksepa #{%L) is included in (one part 
of) delusion (moha #€), for YBh GAifill) says that it is part of delusion. 

b. (According to another opinion,) distraction is included in attachment, hatred 
and delusion (rdga-dvesa-moha), for the Samuccaya-Sastra (T.31.1605.0665b, Sam- 
uccaya-vyakhy, 7.311606.0699b) says that it is part of these three (Sthiramati: rdga- 
dvesa-moha-amsika). Same statement in the Pafica-skandhaka. {6/31r.} — If YBh 
says only that it is part of delusion, this is because it pervades (#%) every defiled 


672 Sthiramati: viksepah ... cetaso visarah. 
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mind. [Now, attachment and hatred do not pervade every defiled mind.] — At- 
tachment, hatred and delusion (GHA #€) prevail (#+)—in terms of causing the 
mind to become dispersed (7i3)—over others, i.e., conceit (mdna), etc. This 
is why it is said that they constitute distraction (viksepa). 


c. (According to a further opinion,) distraction is a separate substance of its 
own (5!)4 8 #8): the correct opinion. 


If it is said that distraction is part of the three, 1.e., attachment, hatred and delu- 
sion (rdga-dvesa-moha), this is because it is their outflow (nisyanda = ii); like- 
wise, the Samuccaya-vyakhyd says, also incorrectly, that non-modesty (ahrikya 
fe tit), etc., are part of the three. — A text says (M{t##9) that it has conventional 
existence (samvrti-sat tt{§74): same explanation as above, #2082, fn., (that is, this 
is to mean “with regard to the characteristic of another dharma” (B&{ttH)). 


[Question:] — Thus, what is the particular characteristic (§!/#4) of distraction 
(viksepa XBL)? 

[Answer:] — It is agitation (2##®),° for it causes the dharmas that are simulta- 
neous with it, 1.e., mind (citta) and mental factors (caittas), to become dispersed 
(#2). If distraction would not have a distinct substance of its own, separate 
from these three, i.e., attachment, hatred and delusion (rdga-dvesa-moha), why 
specify that it hinders concentration (samadhi = BE}h)? 7 


[Question:] — What is the difference between the activity (FA) of restlessness 
(auddhatya #422) and that of distraction (viksepa HBL)? 


[Answer:] — The first makes one change one’s comprehension (buddhi ?; Ff#) 
(abandon the comprehension of permanence, etc.), the second makes one change 
the object (44%). Although, at one given moment (4 Als), there can be present 
only one comprehension, one object, (i.e., there can be no change in the com- 
prehension and in the object) (f#4&#% 4), nevertheless, change applies to the 
mental series (*H##). {6/31v.} 


When the mind is defiled (475), the power of restlessness (auddhatya #) and 
of distraction (viksepa §%.) makes one, from one moment to the next (4a), 
change one’s comprehension and change one’s object (4/# Am). 


Or else, if the mind occurs constricted (Frill (A) by innate memory and con- 
centration (smrti-samdadhi), it remains fixed only for a moment, like a tied-up 
monkey (3244). Thus, restlessness and distraction both penetrate every defiled 


673 zao #R Corresponds to san #{; rao # corresponds to luan &L. 
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mind (#8 4,.)).°% <377> 
Sthiramati, Trentaine (Lévi), F 32 (16b) (transl. based on Jacobi): 

viksepo raga-dvesa-mohamsika$ cetaso visdrah | 
Distraction (viksepa) is the wandering or dispersing (visdra) of the mind; it is 
part of attachment (raga), hatred (dvesa) or delusion (moha). 
vividham ksipyate ’nena cittam iti, viksepah | 
Viksepa means that the mind is pulled (ksipyate) in different ways (vividham). 
yai raga-dvesa-mohai§ cittam samadhy-aGlambandd bahih ksipyate tesu yatha- 
sambhavam viksepah prajfiapyate | 
If, due to attachment (rdga), hatred (dvesa) or delusion (moha), the mind is 
pulled away from the cognitive object (Glambana) of concentration (samddhi), 
then this is “distraction”, a special designation for attachment, hatred or de- 
lusion according to the specific case. 
esa ca vairagya-paripantha-karmakah | 
Its activity is opposed to detachment from the world (vairdgya). 

20. What is LACK OF PROPER DISCERNMENT (asamprajanya 7 1E 4)? (See #1318.) 


It has for its nature the upside-down comprehension (viparita buddhi Bf#) regard- 
ing the object to be examined (upapariksya vastu Fr Bi3s). 


It has for its activity to hinder proper discernment (samprajanya JE) and to 
provoke offenses (#23, Sthiramati’s apatti). 


Indeed, the person without proper discernment (asamprajanan) commits many 
offenses. 


[Opinions differ:] 

a. (According to one opinion,) lack of proper discernment (asamprajanya * 
1E #1) is included in (one part of) understanding (prajiia ) (#1723), for a text 
(Samuccaya-vyakhy4, T.31.1606.0699b11) says that it is understanding associated with 
dehiements (klesas). 

b. (According to another opinion,) lack of proper discernment is included in 


(one part of) delusion (moha ¥€), because YBh, 55,°” says that it is part of de- 
lusion. That which is called lack of proper discernment (#<1EHI) is what makes 


674 See AKB vii, F 20f. 


85 Editors: Cf. YBh 55 (1.30.1579.0604b03, 05) which is however not said of asamprajanya 
ASTER; but cf. YBh 11 (0334a03: IERIE o SERET TE). 
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one discern not properly (SFI 1E). {6/32r.} 

c. (According to a further opinion,) lack of proper discernment is included in 
(one part of both), i.e., understanding and delusion, for both texts cited are am- 
biguous and laconic (#21%), for YBh also says that it occurs in every defiled 
mind. | 


La Vallée Poussin comments: 


Samuccaya-vyakhy4 (T.31.1606.0699b11) and Trentaine (Lévi), F 32 (16b) first give the 
strict definition which I believe is traditional. Sthiramati (transl. based on Jacobi): 
asamprajanyam klesa-samprayukta prajna 
Lack of proper discernment (asamprajanya) is understanding accompanied 
(samprayukta) by defilements (kleSas). 
yayasamvidita kadya-vak-citta-carya abhikrama-pratikramadisu vartate, karantya- 
akaraniyajnanat | 
Since the conduct (caryda) of body (kaya), speech (vak) and mind (citta) is not 
properly recognized (asamvidita), [this conduct] evolves in terms of transgres- 
sions (abhikrama), progressions (pratikrama), etc., because one does not know 
(ajndna) what one should do and what one should not do. 
etac cdpatti-samni$raya-dana-karmakam | 
Its activity consists in providing the support for offenses (Gpatti). 


Samuccaya-vyakhy4d (T.31.1606.0699b13): 


... going, coming ({£2) ..., improperly discerning that one goes, that one 


comes ... (23 (JERR). 


Thus, lacking supervision of body and of mind. — But they add: “due to not knowing 
(48 J il) what one should do (/&{F) and what one should not do (4 F2/F£)”’. 


In the Samuccaya-vyakhya, preceded by distraction (viksepa). — See #1870. 
The words AND and WITH (saha, atha, ca £83) of [Vasubandhu'’s] stanza (karika 
12-14) show that the subsidiary defilements (upakleSas) are not just twenty in 


number. The Ksudra-vastuka, etc., enumerate many types of attachment (rdga), 
etc.: these are subsidiary defilements. 


The term upaklega (subsidiary defilements #881) includes also the defilements 
(klesas i) which are, in their nature, the outflows (4 ¥it) of the (previous) six 
root defilements (4). (The other defiled (4475) dharmas (}#) that belong to the 
same category as the defilements are only ({H) called “subsidiary defilements”’ 
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(481%) because they are not included in the [root] defilements (JE/A 1 #8)). 


If it is only said that there are twenty subsidiary defilements (upakleSas), it is 
because one understands, by this term, that which is not a defilement (klesa), 
that which is exclusively defiled and coarse (4:88). 


The other defiled dharmas (see #1315—#1350) are either modalities (avasthd 47/17) 
of the twenty subsidiary defilements or are outflows (=i) (e.g., actions of body 
and of speech). All are included in the twenty. How that is so is to be deter- 
mined according to their particular characteristic (or type) (485']), (as known 
through reason). {6/32v.} <378> 


La Vallée Poussin comments: 

Compare AKB vy, F 88 (Vyakhya, WOG.493.22f.): 
ye ’py anye caitasas (= kleSebhyo ’nya ity arthah) ta upaklesd eva ... ye Ksudra- 
vastuke pathitah (= Ksudravastuke pravacanabhaga ye pathitah). 
The mental factors different from the defilements (klesas) are subsidiary de- 


filements (upakleSas) only ..., are enumerated in the part of scripture which is 
called Ksudra-vastuka. 


The Ksudra-vastuka is the sixteenth section of the Dharma-skandha, “commentary 
of the Ksudravastuka-sitra which 1s part of the canonical scriptures (@gama)” (Kuiji). 
See above #1855. 


We find there, indeed, the mahd-kama, varna-kama, klista-rdga, adharma-raga, ku- 
raga, kama-rdga, sat-kaya-drsti-raga .... 


E.D.F.1. Issues in relation with the subsidiary defilements (upakleSas) 


#2116 


1. Existence as a real entity (& #) or existence as designation (8): 


Among the twenty subsidiary defilements (upaklesas W&t8\%), the ten small 
(/]\, #2050) and three great (X=) subsidiary defilements (i.e., [a] impaired memory 
[musita-smrtita], {b] heedlessness [pramdda] and [c] lack of proper discern- 
ment [asamprajanya}) are definitively existent as designation (prajnapti-sat 
(A). | 

[Four, 1.e.,] [a] non-modesty (Ghrikya #£{#), [b] shamelessness (anapatrdpya #&\%i.), 
[c] non-faith (asraddhya 7*{8) and [d] slackness (kausidya (#32) are definitively 
existent as a real entity (dravya-sat #4): the teachings and reasoning demon- 
strate this. 


Opinions differ as to (three kinds [of subsidiary defilements]), i.e., [a] restless- 
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ness (auddhatya #25), [b] languor (styana ‘7) and [c] distraction (viksepa RAL), 
(i.e., according to one opinion, they are a designation, according to another 
opinion, they are a real entity): above, we have set out the scriptural and logical 
reasons. 


2. Innate ({24) and figurated (435): 


All twenty subsidiary defilements may be of two categories, (i.e., [a] innate and 
[b] figurated), and this due to the category to which the defilement (klesa), by 
whose power (#7) they arise, belongs. 


3. Association of the subsidiary defilements (upaklesSas) amongst each other: 


Among these twenty subsidiary defilements,°” the ten small ones do definitively 
not occur simultaneously ({##E) because they mutually contradict (4) each other: 
in view of their coarse and violent characteristic (or mode of operation) ({7 4H 
fe im), they can only be “rulers” (=). 


The two medium (#) [subsidiary defilements, i.e., non-modesty and shameless- 
ness], occurring in every bad mind, can arise simultaneously ({A#E) with the 
small or with the great subsidiary defilements, while the cases differ. [The ten 
small ones, excluding (dissimulation (Sathya), deceit (mdyda)), and pride (mada), 
are exclusively bad; the eight great ones can be bad or neutral. ] 


YBh (1.30.1579.0622b) says that the eight great ones pervade every defiled mind. 
{6/33r.} Thus, these eight are associated amongst each other; they can occur 
simultaneously with the small ones and with the medium ones. 


However, the same treatise (YBh, T.30.1579.0604a) says that six subsidiary defile- 
ments pervade (##) every defiled mind (see #1321), excluding languor (stydna |) 
and restlessness (auddhatya #), for these two do not occur simultaneously when 
they are powerful. <379> 


La Vallée Poussin comments: 


Here Kuiji discusses the co-existence of initial inquiry (vitarka) and of investiga- 
tion (vicdra). — He also refutes the objection: “Why accept the co-existence of languor 
and restlessness (stydna-auddhatya) in the state of non-development (avrddhi), and 
why not likewise distinguish the state of non-development of attachment (raga) and 
of hatred (dvesa)?” (On the co-existence of languor and restlessness, AKB vii, F 20). 


Elsewhere (Samuccaya-vydakhyd, T.31.1606.0723a29), we read that only five subsi- 


676 Editors: See #2050 for the three categories of the twenty subsidiary defilements: small 
(= 10), medium (= 2), great (= 8). 
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diary defilements pervade every defiled mind: [a] languor (styana }§7), [b] rest- 
lessness (auddhatya #442), [c] non-faith (a@sraddhya 7*{#), [d] slackness (kausidya 
(#4) and [f] heedlessness (pramdda ji), for these five dharmas, i.e., languor, 
restlessness, etc., contradict (4) only what is good (i.e., ease [prasrabdhi], equa- 
nimity [upeksd], etc.) [in contrast to impaired memory (musita-smrtita), etc., which 
contradict what is good, what is bad and what is non-defined]. 


4. Association with the eight cognitions (vijidanas): 


Being defiled only, the subsidiary defilements (upaklesas) are not associated with 
the eighth cognition. 


The eight great subsidiary defilements alone are associated with the seventh 
cognition. We have explained (#1303, #1310, #1321, #1332, #1347) why certain subsidiary 
defilements and not others are associated with it. 


All can be associated with mental cognition (mano-vijnana). 


The ten small ones (/J\--), being coarse and violent (##%m%), are not associated 
with the five cognitions, which are relatively subtle, but the medium ones and 
the great ones, which occur in every bad mind, in every defiled mind, can be 
associated with the five cognitions. 


5. Sensation (vedanda) and the subsidiary defilements (upakleSas): 


From the presence of the medium and of the great subsidiary defilements in 
every bad mind, in every defiled mind, it results that the medium and the great 
ones can be associated with the five sensations (7%). 


Concerning the ten little subsidiary defilements: 
According to one opinion: 


a. The ten little (/J\+-) subsidiary defilements, i.e., anger (krodha), etc., except 
for three, i.e., (dissimulation (Sathya), deceit (mayda)), and pride (mada), can only 
be associated with three sensations, 1.e., satisfaction (saumanasya =), dissatis- 


faction (daurmanasya *) and neutral sensation (upeksd 7%). 


X 


b. (Dissimulation, deceit) and pride (Sathya-madya-mada #338) can be associ- 
ated with four sensations, by adding pleasure (sukha), (but excluding displea- 
sure (duhkha #)). 


[This is the opinion of the masters who do not accept that displeasure (duhkha) 
can be of the domain of mind (manas), see #1607; now, the ten are exclusively 
of the domain of mind in the two higher realms (dhdatus); but the ten, except for 
(dissimulation, deceit) and pride (sathya-maya-mada), are of the realm of desire 
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(kama-dhatu) alone.] {6/33v.} <380> 
According to another opinion: 


a. The ten subsidiary defilements, (i.e., anger (krodha), etc.,) can be associated 
with four sensations (vedands), excluding pieasure (sukha 48). 

b. (Three subsidiary defilements), i.e., (dissimulation, deceit) and pride (sathya- 
maya-mada #43t'%), [can occur simultaneously] (with five sensations), for dis- 
pleasure (duhkha) can be of the domain of mind, as shown above, #1611. 


[If it would be asked why anger (krodha) can be associated with satisfaction 
(saumanasya), avarice (matsarya) with dissatisfaction (daurmanasya) ..., we 
would reply that] this association of the subsidiary defilements (upaklesas) with 
the sensations is explained in the same way as the association of the defilements 
(klefas) with the sensations (above, #1975). 


Such is the true meaning (#3). But when considering the coarse characteris- 
tics (#44), it is said that anger (krodha 7), enmity (upandha |), depraved opin- 
ionatedness (pradasa |), envy (irsyd #) and harmfulness (vihimsa 22) are asso- 
ciated with dissatisfaction (daurmanasya &) or neutral sensation (upeksd #&). — 
Concealment (mraksa) and avarice (mdatsarya) [are associated] with satisfaction 
(saumanasya) or neutral sensation. — (The remaining three), i.e., (dissimulation 
(Sathya), deceit (mayda)) and pride (mada), increase pleasure (sukha). 


What has been said about the medium and the great subsidiary defilements, #2124, 
refers also to their true meaning (41 #s). One can also consider their coarse (Bi) 
characteristics. 


6. Subsidiary defilements (upaklesas) and the five special mental factors (vi- 
niyatas ¥!|5%) (#1668): 


The twenty subsidiary defilements can be associated with the five mental fac- 
tors (caittas) called “special’, 1.e., predilection (chanda), etc., for there is no con- 
tradiction between the twenty and the five. 


Although defiled memory (422) (smrti, or impaired memory [musita-smrtitda]) 
and defiled understanding (4%) (prajna, or lack of proper discernment [asam- 
prajanya}) do not, [respectively,] occur together with [another] memory, with 
[another] understanding, nevertheless, being parts of delusion (4), they are asso- 
ciated with each other. 


[It has been said that anger (krodha) is directed at a present object, that memory 
(smrti) is directed at an object already experienced. But] memory is also direc- 


#2135 


#2136 


#2137 


E.D,. Formations associated with mind (samprayuktas) 629 


ted (#&) at a present object that has formerly been experienced (Fi 49 BY #85), 
and anger (7%) is also directed at an object that has just passed away (AFBI 4). 
{6/34r.} Thus, anger can be associated with memory. 


It is not impossible that distraction (viksepa |.) can be associated with concent- 
ration (samadhi x), for when defiled concentration (4¢%£) occurs, the mind is 
“agitated” (BREE, see #2105). 


7. Subsidiary defilements (upaklesas) and defilements (klesas): 


The two medium (#) and the eight great (X) subsidiary defilements can be asso- 
ciated with ten defilements. <381> 


The ten small (/J\) subsidiary defilements definitively cannot occur simultane- 
ously with afflieted views (drsti 5) and with doubt (vicikitsd $€) for [these sub- 
sidiary defilements] are coarse and moving (###) in terms of their character- 
istics, whereas the latter, in general, are subtle in terms of their deliberation 


(An). 


The five dharmas, 1.e., anger (krodha 7), enmity (upandha), furiousness (pra- 
dasa), envy (irsya) and harmfulness (vihimsda), can be associated with conceit 
(mana =), with delusion (moha #€); but they are not associated with attachment 
(raga &) or with hostility (pratigha 3), because they are part of hatred (dvesa fi). 


Avarice (mdtsarya |) can be associated with delusion (4) and with conceit (2), 
for there is no contradiction with regard to the object; but it cannot be associat- 
ed with attachment or with hostility (GHB), because it is part of attachment (#). 


Pride (mada \) is associated with delusion () only. It differs from conceit 
(=) in such a way that it cannot be associated with it, because it is only part of 
attachment (£7) (considering only the self), whereas conceit (considering others) 
is also part of hatred. 


Concealment (mraksa %), (deceit (maya #£) and dissimulation (Sathya #4)) are 
associated with attachment, delusion and conceit (rdga-moha-mdana & =), for 
the modes of operation (akdra {}##) are not contradictory, seeing that they are 
part of attachment and of delusion (rdga-moha & £8). 


8. Ethical nature of the subsidiary defilements (upakleSsas): 


Seven small (/]\) and the two medium (+) [subsidiary defilements] are exclu- 
sively bad (4+) (for they belong only to the realm of desire [kama-dhatu] and 
generate bad actions). Three small (//\) [subsidiary defilements], i.e., dissimu- 
lation (Sathya), deceit (maya) and pride (mada), and the eight great ones (X/\) 
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are also non-defined (#£#c) (for they exist in the realm of fine-materiality [rupa- 
dhatu)). (AKB v, F 93). {6/34v.} 


9. Subsidiary defilements (upaklesas) and the realms (dhatus): 


Seven small and the two medium subsidiary defilements occur in the realm of 
desire (kama-dhdatu) only. — Deceit (maya 3), dissimulation (Sathya #4) and pride 
(mada) occur in the realm of desire (kKadma-dhatu $x) and the realm of fine- 
materiality (ripa-dhatu 5%). — The others occur in the three realms (dhatus = 5£). 


A sentient being born and dwelling in a lower stage (F #4) can generate eleven 
subsidiary defilements of a higher stage, for the person who savors concentra- 
tion (HE) generates pride (mada |) and—towards other sentient beings of the 
realm of desire—(deceit (maya #4) and dissimulation (Sathya #f)). [There is no 
difficulty in his generating the eight great ones of a higher stage. ] 


A sentient being born in a higher stage (Et) can generate the last ten subsi- 
diary defilements of a lower stage, for, [in the intermediate <382> existence pre- 
ceding the actual birth in the higher stage]: 


a. he can generate—along with false view (mithya-drsti 4% 5&,)—both non-mod- 
esty (ahrikyas) and shamelessness (anapatrdpya) [with the result that he is reborn 
in a lower stage rather than in a higher stage]; 


b. he can generate—along with thirst (trsnd %), i.e., the “moistener of birth” 
(#2623), which occurs in the last moments of the higher existence—the eight 
great subsidiary defilements. (See #2008.) 


As for the ten small (/|\) subsidiary defilements of a lower stage, there is no 
reason for a sentient being of a higher stage to generate them, for they do not 
moisten birth (#4) [since they are bad, and the thirst (trsnda) that moistens 
birth is non-defined: thus, the ten do not accompany it], for they do not deny 
(##) cessation (nirodha ~&) (which would be a false view [mithya-drsti]), [thus, 
the ten do not occur in company with false view]. 


Perception of the higher worlds: 


The two medium (#) and the eight great (Xx) subsidiary defilements of a lower 
stage also take a higher stage for their object for they are generated associated 
with attachment (rdga &), etc., which is directed at a higher stage. 


According to one opinion, the ten small subsidiary defilements of a lower stage 
do not take a higher stage for their object, for their mode of operation (akara 
{7 #8) is coarse and “close” (##¥T); they do not seize what is distant (48). 


#2148 


#2149 


#2150 


#2152 


E.D. Formations associated with mind (samprayuktas) 631 


According to another opinion, envy (irsya #), avarice (mdatsarya) and pride 
(mada) take the higher stage for their object, for jealousy, etc., is generated 
toward the dharmas of a higher stage (F034). 


The eight great subsidiary defilements, along with dissimulation and deceit 
(§athya-maya #21), of a higher stage are also directed at the lower stage (%& 
F), {6/35r.} for they are associated with conceit (mdna ‘@), etc., which is direc- 
ted at the lower stage (see #2015); for Brahma (7) generates dissimulation and 
deceit toward ASvajit (27).°” 


Pride (mada ‘#) of a higher stage is not directed at the dharmas of a lower stage, 
which cannot serve it as support (or esteemed object) (Fir {%). 


10. Subsidiary defilements (upakleSas) and the categories of the trainee (Saixsa), 
ete" 


The twenty subsidiary defilements are all included in the “neither trainee nor 
non-trainee” (naiva-Saiksa-na-aSaiksa FE) category, for they are exclu- 
sively defiled, while the categories of the trainee (Saiksa) and of the non-trainee 
(aSaiksa) are only pure. 


11. Abandonment of the subsidiary defilements (upaklesas) (#2670): 


The last ten subsidiary defilements are to be abandoned by insight (darSana- 
heya §4,Fit1) and to be abandoned by cultivation (bhdvand-heya {Fr t), for they 
arise in <383> association with the defilements of both sorts, 1.e., innate and fig- 
urated.°” {7/1r.}° 


The subsidiary defilements to be abandoned by insight arise together ({24£) with 
the defilements (klesa #8) in accordance with the error (bhranti #&) regard- 
ing either the general (48) or particular (5!]) characteristics (#4) of the [four] 
truths (satyas 7), therefore they all pertain to the four kinds of truth (242%), 
with all due qualifications (Fit fe). Questions pertaining to the directness (#1) 
or indirectness (ffi), etc., of these errors about the truths (#k#) have already 
been explained in the discussion of the defilements (klesa }t&). 


[Regarding the question on which stage] the first ten [subsidiary defilements 
are abandoned, there are two opinions]: 


677 AKB wy, F 32. 

678 AKB vi, F 231. 

679 ~AKB vy, F 92. 

680 Editors: The remainder of point 11, and also point 12, was not translated by LVP. 
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a. According to one opinion [as in the Little Vehicle], they are abandoned by 
cultivation only (bhavana-heya {Fr Et), for they only take [worldly] coarse objects 
(4 Gs 33-52) and arise spontaneously (#2442) [and are not originating from 
figurating (vikalpa)]. 


b. According to another opinion [1e., the correct one], they are not only aban- 
doned by cultivation, but also by insight (ELE Fret), for they arise supported 
by the powers of both types of defilement ({< —/A1f#477) [1.e., innate (sahaja 
{84-) and figurated (vikalpa 7}¥!|)], as someone may give rise to anger (krodha 
Zz), etc., when encountering another’s [false] views [in terms of afflicted view 
of a self (atma-drsti), afflicted view of holding to an extreme (antagraha-drsti)|, 
etc. (fh AF) (cf. YBh (7301579.0808c05)]. 


The subsidiary defilements abandoned by insight (52. Att) pertain to all four 
truths (48/4) by the power of the general (#8) and particular (%!|) defilements 
(X77), in accordance with their support and their object (BEAT HK). 


In this matter, there is an opinion that anger (krodha 7), etc., would arise (4) 
only under the condition of defilements in terms of erring about the truths (#% 
i Gti =), NOt however in the way that there is direct error about the truths (JE 
Farka) (cf. #2034), because the subsidiary defilements’ modes of operation (47 
#4) are coarse and superficial (#4), and do not seize their object in a profound 
manner (2&8). 


c. According to a further opinion, envy (irsyd #), etc., are also direct errors 
regarding the truths (#247), for one may generate envy, etc., regarding cessa- 
tion and the path leading to cessation (#4). 


12. However, the ten subsidiary defilements (upaklesas) starting with anger 
(krodha 7) take only existing things for their objects (#3), for they cannot 
arise unless rooted (#£) in the archetypes (4.4). [As for the arising of the sub- 
sidiary defilements when] taking objects such as impurity (4 @ is) (cf. #2041), 
[purity], etc., this should be understood in accordance with the above [discus- 
sion of fundamental defilements] (cf. #2040). 


E.D.G. Undetermined mental factors (aniyatas )*' 
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We have already explained the twenty subsidiary defilements (upaklesas BEE tS). 
There are four undetermined mental factors (aniyatas 7\$E,). What are their 
characteristics? 


681 karika 14b-4d. 
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The stanza 14bd (Chin. 14cd) says: 


kaukrtyam middham eva ca | 14b 
vitarka$ ca vicaras ca ... dvaye dvidhd || 14cd 


7S eB SR fa] — B —.|| 14d 
The undetermined mental factors (aniyatas 7.3) are regret (kaukrtya 
=) and drowsiness (middha i); initial inquiry (vitarka =§) and inves- 
tigation (vicdra {é]): these two pairs can be of two kinds (—4%—) (see © 
#2046). 
The Treatise: 
Regret (kaukrtya tf), [drowsiness (middha ff), initial inquiry (vitarka =) and 
investigation (vicdra {])] (are undetermined (7*)), i.e., are not determinedly 
good (2) or (defiled (3), etc.), that is, bad or non-defined. 
They are not—like contact (sparsa fif), etc—determinedly (52) associated with 
every mind. 
They do not—like predilection (chanda #X), etc., which pervade also the two 
higher realms (dhdtus)—determinedly pervade all stages (bhimis +t). 
Thus, they are given the name of UNDETERMINED mental factors (aniyatas 4.7). 


1. REGRET (kaukrtya {¥), i.e., the effect, takes its name from its cause, i.e., the 
“badly done” (ku-krta #2). 

It has for its nature remorse (vipratisdra #8) after blaming (or detesting) (ku 
= e 5) a done (krta) action (fF). 

It has for its activity to hinder “calm abiding or calmness” (Samatha IE). {7/1v.} 
We thus (figuratively) give ({f1Z) to the result (2) the name of its cause (4): 


first, one blames (or detests) (#£) a done action (/£34); afterwards, one has re- 
morse about it. 


The regret for not having done something falls also under regret (kaukrtya), 
(i.e., the “badly done” (#/£)), for one has remorse, saying: “It was badly done 
by me for not having done that”. 


La Vallée Poussin comments: 
AKB ii, F 166-167, definition; v, F 31, bad, nourished by doubt (vicikitsda); F 89, 


envelopment (paryavasthdna); F 97, subsidiary defilement (upaklesa); F 99, hin- 
drance (nivarana). 


634 E. Six cognitions (vijfidna) 


Sthiramati, Trentaine (Lévi), F 32 (16b) (transl. based on Jacobi): 


kaukrtyai cetaso vipratisarah | 


Regret (kaukrtya) is the remorse (vipratisadra) of the mind. 


kutsitam krtam iti, kukrtam | tad-bhadvah kaukrtyam | iha tu kukrta-visaya$ cetaso 
vilekhah kaukrtyam, caitasikadhikarat | 

A blameworthy (kutsita) action is called ku-krta (“badly done’’), from which is 
derived the abstract kaukrtya. Here, however, the latter, since we are dealing 
here with what is mental, is the pain (vilekha)* of the mind which has for its 
object (visaya) a bad deed (kukrta). 


etac ca citta-sthiti-paripantha-karmakanmn | 


The activity of regret is opposed to the steadiness (sthiti) of the mind (citta). 
#2165 2. DROWSINESS (middha [R) (is brief for EAR). 


It is, in its nature, that which causes the body (or person (4)) to be beyond 
the control of the mind (asvatantra 7 8 #£), that which causes the mind to be 
compressed (abhisamksipta tks), that is, be obscure (mei Hk) and contracted 
(liie &). 

It has for its activity to hinder insight (vipasyand #4). <384> 


Indeed, in the state of drowsiness, [a] one is not master of one’s body (or per- 
son) (4 8 #£), and [b] the mind is, on the one hand, very dark (fj) and feeble 
(4), and is, on the other hand, used only by one gate (—f4#) ([1e., the mental 
cognition,] for the external sensory activity is being suspended). 


Being obscure (mei I), drowsiness is distinct from concentration (samadhi 7£). 


Being contracted (liie I§), drowsiness is distinct from “the state of being awake” 
(i). 


Thus, we see that drowsiness is not without its own nature (4£#8) and not without 
activity (3% FA). 


Sometimes the word middha is used to designate a “mindless” state of heavy 
drowsiness (#£/Liz, see #2309); but that is a conventional way of speaking ({f17), 
for drowsiness, like the other hindrances (nivaranas 4) and envelopments (pary- 
avasthanas ##2),°4 is associated with the mind. 


682 Editors: Jacobi comments: vilekha means actually being wounded, “sore of the mind”. 
683 AKB 21/5r.2 [v, F 90]]. 
684 AKB v, F 89, 99. 
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La Vallée Poussin comments: 
AKB iu, F 165, vii, F 21 (on compression [abhisamksepa]), v, F 90: 
cittabhisamksepo middham 
drowsiness, the compression of mind. 
If one were limited to this definition, it would hold for attainment (samdpatti) where 
there is compression (abhisamksepa). — Thus Vasubandhu adds: 
... kayasamdharanasamartha iti. 


that which makes the mind incapable of commanding the body. 
Sthiramati, Trentaine (Lévi), F 32 (17a) (transl. based on Jacobi): 


middham asvatantra-vrtti-cetaso ’bhisamksepah | 

Drowsiness (middha) is the compression (abhisamksepa) of the non-autono- 
mously (asvatantra) functioning (pravrtti) mind. 

vrttir Glambane pravrttih | sdsvatantra cetaso yato bhavati, tan middham | 


“Functioning” (vrtti) is the engagement (pravrtti) in regard to the cognitive 
object (@lambana); that by which the mind does not autonomously (asva- 
tantra) exercise this [engagement] is what is meant by drowsiness. 


kaya-samdharanasamartha v4 vrtti§ cetaso ‘svatantrata sa yato bhavati, tan 
middham | 

Or else, the mind being not autonomous (asvatantra) is the functioning (vrtti) 
that is incapable (asamartha) to regulate (samdhdrana) the body (kaya) and 
the mind; and that by which this occurs is drowsiness (middha). 
abhisamksepas cetasas caksur-ddindriya-dvarendapravrttih | 

“Compression” (abhisamksepa) is the non-engagement (apravrtti) of the mind 
by way of the sense-faculties (indriya) of the eye (caksus), etc. 

etac ca mohamSe prajnapanan mohamsikam, 

Drowsiness is a special designation for a part of delusion (moha), and is thus 
a part of delusion. 

krtyatipatti-samnisraya-dadna-karmakaf ca| - 

Drowsiness has for its activity to provide the support for neglecting (atipatti) 
one’s duty (krtyd). 


#2167 [There are different opinions on the nature of regret (kaukrtya) and of drowsiness 
(middha):] 


#2168 


#2169 


#2170 
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(According to one opinion,) regret and drowsiness are, in themselves (#8), 
only delusion (moha &) (opinion of Sthiramati, in Thirty Stanzas), for YBh 
(T.30.1579.0604b) says that they are part of the subsidiary defilements (upaklesas 
StH) and of delusion. {7/2r.} 


b. (According to another opinion,) this is not correct (7%), for regret and 
drowsiness can also be good. Thus, these two, when they are defiled (%), are, 
(in themselves), delusion (moha #); when they are pure (73), they are non- 
delusion (amoha #€ =). YBh, in the definition cited by the first masters, (says 
that they are part of the subsidiary defilements and of delusion for) it is con- 
cerned only with the defiled part of regret and drowsiness. 


c. (According to a further opinion,) the theory of the second masters is also not 
reasonable, for regret and drowsiness—when they are non-defined (avyakrta 
ft =- )—are neither delusion nor non-delusion. 


Indeed, (it should be said): 


i. Regret (kaukrtya; #/F [= the “badly done’’}) is, in itself (#2), two dharmas, 
1.e., (1) volition (cetand 4) and (2) understanding (prajnad ®), for, by the se- 
cond, one cognizes clearly (44 s) the actions done or not done (Fit/F3€), by the 
first, one reflects on them (and makes choices) (if, cintand, vicarya™*). 


ii. Drowsiness (middha HER) is, in itself, two dharmas, 1.e., (1) volition (cetanad 
F8) and (2) ideation (samjnd #8), for drowsiness thinks about and names (178), 
[for example,] the various characteristics of the objects in a dream (24344). 
<385> 


This is why YBh (1.30.1579.0604b) says that [regret and drowsiness] are of conven- 
tional existence (samvrti tE(8 A, see #2826). 


When they are defiled (#75), they are indeed outflows (iit) of delusion (moha 
4), like non-faith (4sraddya 7*({#), etc.: this is why YBh (cited by the first mas- 
ters) says that they are part of delusion. 


d. (According to still another opinion,) the theory of the third masters is also 
not correct (7<%A), for that which constitutes the envelopments (paryavasthanas 
#2) of regret and drowsiness (kaukrtya-middha) is neither volition (cetand #3), 
nor understanding (prajfia ®), nor ideation (samjnda #8) (in their nature). {7/2v.} 
Thus, let us say that regret and drowsiness each have their own substance (#8), 


685 AKB 29/9r.9 [ix, F 232]; #3031. 
686 According to another source, the dream is predilection (chanda) and ideation (samjiia). 
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for their mode of operation (Gkdra {774) is different from that of other mental 
factors (caittas). — If YBh says that they have conventional existence (E144), 
it is because they are mixed up with (the characteristic of) delusion (moha).* 


3—4. [As for the third and fourth undetermined factors: ] 


INITIAL INQUIRY (vitarka 25) refers to inquiring (paryesand =, inquiring fig- 
urating [paryesaka vikalpa], see #2203). 


It has for its nature to bring it about that the mind (Ly), which is bustling about 
(4N3z),°* proceeds coarsely (#4) with regard to the objects (4%) of mental dis- 
course (=). 


INVESTIGATION (vicdara {-]) refers to judgment (pratyaveksana {-\#z, judging fig- 
urating [pratyaveksaka-vikalpa}). 


It has for its nature to bring it about that the mind, which is bustling about, 
proceeds subtly (AH#) with regard to the objects of mental discourse.*° 


Both have for their activity to be the cause (or support) for bodily and mental 
States (S27 iz #K) of comfort and of discomfort (sparsa- and asparsa- 
viharata #7. #{¥). 

Both have (3) for their substance (#4) one part of volition (cetana /&) and one 
part of understanding (prajnd %). | 


They differ (in terms of type) (44%!) in that, in regard to the objects of mental 
discourse (=), the first is not deep (2) perquisition or thought-out judg- 
ment (nitirana +£F°°), while the second is deep perquisition or thought-out 
judgment. <386> | 


687 suichixiang Wae*4 = anumoha-laksana; same expression above, #2082, note. 


68 “Bustling about”, “hurriedly”, congpo juji 78%. — Does this mean that, in the state 
of initial inquiry and investigation (vitarka-vicdra), the mind has a movement which 
distinguishes it from the state of non-vitarka-vicadra? However, Kuiji says that when 
the mind and the body are comfortable (sparsa-vihara), action is slowed down (or at 
ease) (xuhuan (4x), but that it is hurried when being discomfortable (asparsa-vihdra). 


689 Mental discourse (mano-jalpa) (compare cetaso ’bhilapah [expression of thought or 
mental speech]), AKB 1, F 61). The expression “object of mental discourse” is explained 
in three ways, says Kuiji: it refers (1) to everything that is the object of mental cogni- 
tion (mano-vijnidna), (2) to all the dharmas, (3) to the collections of names, phrases 
and syllables (nadma-pada-vyanjana-kayas) (AKB 11, F 238), and to the thing that they 
express: that is the very discourse (jalpa) itself. 


60 AKB 19/9r.1 (v, F 22). 
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Apart from volition and understanding, (the two categories (7%) of) initial inquiry 
and investigation have neither a distinct substance (#@) (or type (#8)) nor distinct 
activity of their own. 


La Vallée Poussin comments: 


a. Dhamma-sangani, 7-8; Attha-sdlini, pp. 114-115; Milinda, pp. 62-63; Com- 
pendium, p. 10; (Vyasa ad Yogasitras, 1, 17.42-44). 


b. AKBi, F 61; ti, F 173-176; viii, F 147. 


c. Vasubandhu, Pafica-skandhaka, cited in Vyakhyaé of AKB 1, 33 [WOG.64.27ff. ] 
(see AKB ii, F 175): 


vitarkah katamah | paryesako manojalpas cetanaprajnavisesah | ya cittasyau- 
darikata | 

What is initial inquiry? It is an inquiring (paryesaka) mental discourse (mano- 
jalpa), a special kind of volition (cetanda) and understanding (prajfid). It is that 
which is the coarseness (audarikata) of the mind. 


vicdrah katamah | pratyaveksako manojalpas cetanaprajhavisesah | ya cittasya 
suksmata. 

What is investigation? It is a judging (pratyaveksaka) mental discourse (mano - 
jalpa), a special kind of volition (cetand) and understanding (prajfid). It is that 
which is the subtleness (su#ksmatda) of the mind. 


d. Opinion of Pirvacaryas (= Sautrantikas), cited by Vyakhya [WOG.140.13ff.] of 
AKB ii, verse 33 (see ti, F 175, note): | 


vitarkah katamah. cetanam va niSritya prajinam va paryesako mano- 
jalpo ’nabhyithabhyithavasthayor yathakramam sd ca cittasy audarikata || 
What is initial inquiry (vitarka)? — A mental conversation (manojalpa) of exam- 
ination (paryesaka) which has, for its support, volition (cetana) or understand- 
ing (prajnia) depending on whether it does not involve or does involve deduc- 
tion (abhyitha). This is the gross state (auddarikata) of mind (citta). 
vicarah katamah | cetandm va niSritya prajfidm va pratyaveksako manojalpo 
-’nabhyahabhyithavasthayor yathakramam sé ca citta-siiksmata ... | 
What is investigation (vicdra)? — A mental conversation of appreciation, of 
judgment (pratyaveksaka), which has, for its support, volition (cetand) or under- 
standing (prajid) depending on whether it does not involve or does involve 
deduction (abhyiha). This is the subtle state (siksmatd) of mind (citta). 


asmin pakse vitarka-vicardv eka-svabhdvau samudaya-ripau parydya-vartinau 
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paryesana-pratyaveksan’akara-matrena bhinndav isyete. 
According to this theory (paksa), initial inquiry (vitarka) and investigation 
(vicadra) constitute two almost identical psychological complexes: they differ 
in that the first involves “inquiry” (paryesana) and the second “judgment” 
(pratyaveksana). 
tatrodaharanam kecid acaksate. tadyatha bahusu ghatesv avasthitesu ko tra 
drdhah ko jarjara iti mustina ’bhighnato ya thah. sa vitarkah. iyamto jarjara 
drdha veti yad ante grahanam. sa vicara iti. 
Some give an example: In the presence of numerous pots (ghata), someone 
tests them in order to know which one is well-baked (drdha) and which one 
is soft Garjara): this inquiry (wha) is initial inquiry (vitarka); finally, this per- 
son arrives at a conclusion, “There are such a number of each category”: this 
is investigation (vicara). 

e. Samuccaya-Sdastra (T.31.1605.0665b): 
vitarkah katamah | cetandm va niSritya prajhdm va nifritya paryesako mano- 
jalpah | ya cittasya audarika pravrttih: 
What is initial inquiry (vitarka =)? — Relying either on volition (cetand 4) or 
on understanding (prajfid =), it is an inquiring mental (=>) discourse (yan 
=) which makes the mind (-() coarse (auddrika #8). 

f. Sthiramati, Trentaine (Lévi), F 32 (17a) (transl. based on Jacobi): 
vitarkah paryesako mano-jalpah, prajha-cetand-visesah | 
Initial inquiry (vitarka) is an inquiring (paryesaka) mental discourse (mano- 
Jalpa), a special kind of volition (cetand) and understanding (prajna). 
paryesakah, kim etad iti, niriipanakara-pravrttah | 
“Inquiring” (paryesaka) means: occurring in the mode (dkdra) of examining 
(niripana) something in terms of what it 1s. 
manaso jalpo mano-jalpah |.jalpa iva jalpah | jalpo rtha-kathanam | 
‘Mental discourse” (manojalpa) means a discourse of the mind (manas), so 
to speak. 


“Discourse” means a kind of discourse. 


“Discourse” (jalpa) is the naming of a thing (artha). 


ow oo SF 


guna-dosa-vivekakaratvat | 
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“A special kind of volition and understanding” (cetandprajnavisesa), because 
“volition” (cetand) consists in the movement (parispanda) of the mind and 
“understanding” (prajfid) has the mode of distinguishing (viveka) the quali- 
ties (guna) and the faults (dosa). 


tad-vaSena citta-pravrtteh kadacic citta-cetanayor vitarkah prajnaptih, kadacit 
prajfid-cetasor, yatha-kramam anabhyithabhyithdavasthayoh | 

Because the mind engages due to this (special kind of volition and under- 
standing), then “initial inquiry” is a special designation, 1.e., now as volition 
and mind, and now as understanding and mind, according to whether it is a 
matter of non-reasoning (anabhyiha) or of reasoning (abhyiha). 

atha va: cetanad-prajnayor eva vitarkah prajnaptis, tad-vasena cittasya tatha- 
pravrttatvat | 

Or else: Initial inquiry (vitarka) is a special designation of volition and under- 
standing (together) because the mind engages due to this (special kind of voli- 
tion and understanding). 

sa eva cittasyaudarikata | audarikateti, sthilata, vastu-mdatra-paryesanakaratvat | 
Initial inquiry is a coarseness (audarikata = sthilata) of the mind because it is 
the mode of inquiring (paryesand) about a thing in general (vastu-mdtra). 

esa ca nayo vicare ’pi drastavyah | 

The same approach is to be applied to “investigation” (vicara). 

vicaro ’pi hi cetand-prajnd-visesatmakah | 

Investigation (vicdra) consists indeed also of a special kind of volition (cetana) 
and understanding (prajna). 

pratyaveksako mano-jalpa eva | idam tad iti, purvadhigata-niriipandat | ata eva 
ca citta-siiksmatety, ucyate | 

It is a judging (pratyaveksaka) mental discourse because it examines (niruipana) 
something previously recognized (adhigata), stating that is is such and such. 
It is thus called the subtleness (siksmatda) of the mind. 

etau ca sparSasparsa-vihdra-samni§raya-dana-karmakau | 

Initial inquiry and investigation have the activity to provide the support for 
comfort (sparsa-vihara) and discomfort (asparsa-vihara). 

anayo§ caudarika-siiksmataya vyavasthapanat prthak karanam | 

They are distinguished from each other because the one is coarse (auddrika) 
and the other is subtle (siksma). 


#2173 


#2175 


#2176 


#2178 


#2180 


#2181 


#2182 
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Initial inquiry (vitarka) and investigation (vicadra) both have niripana, i.e., inves- 
tigating or examining of the object for their mode of operation. The examining of 
initial inquiry is inquiring [paryesakah]: ““What is it?” [kim etad]; the examining 
of investigation is the conclusion or judgment [pratyaveksaka]: “It is this” [idam 
tad|. — The rest is obscure. 


The stanza (karikd 14d) says: TWO PAIRS CAN BE OF TWO KINDS (dvaye dvidh@). 
(See #2156.) [The Chinese does not clearly specify <387> the two pairs (dvaye); 
the Chinese has “two-each-two”’, er ge er —.&—: hence the discussion that fol- 
lows.] {7/3r.} 


[There are various opinions. ] 


I. (According to one opinion,) initial inquiry (vitarka) and investigation (vicdra) 
can both be of two kinds, i.e., defiled (4) or pure (7). 


II. (According to another opinion,) this first explanation is incorrect, for regret 
(kaukrtya {f) and drowsiness (middha [&) can also be defiled or pure. 


Thus, (it should be said that) the first “two” [in the Chinese] relates to the defiled 
mental factors (caittas) listed above, namely, (1) the defilements (klesas) and 
(2) the subsidiary defilements (upaklesas): [each of these two] are of two kinds, 
namely, [a] bad (48) or [b] non-defined (#£#c); or, [a] being actual, i.e., envelop- 
ments (paryavasthanas #£), or [b] being seeds, i.e., proclivities (anusayas PRI). 
III. (According to a further opinion,) this explanation is also not reasonable, for 


Vasubandhu—{ with the words [“‘two pairs can be of two kinds’’]}—is concerned 
with the last four mental factors called undetermined factors (aniyatas 7.7%). 


The first “two” [in the Chinese] indicates two kinds (#£) (of two): (1) regret 
(kaukrtya {#) and drowsiness (middha {), (2) initial inquiry (vitarka =) and 
investigation (vicdra {a]). (These second “two” kinds (##) are of a distinct type 
(f248 & !))). [(C(Regret and drowsiness) pervade the three realms (dhatus), (ini- 
tial inquiry and investigation) are volition and understanding (cetand-prajna), . 
etc.] (Thus, the first “two” [in the Chinese] refers to two kinds of two). 


Each of the four is of two natures: 


a. defiled (#%) [i.e., the term “defiled” encompasses the bad (akusala) and 
the obscured-non-defined (nivrta-avydkrta 7 #£ic)], 


b. non-defiled (4%) [i.e., the term “non-defiled” encompasses the good 
(kuSala) and the non-obscured-non-defined (anivrta-avyakrta #278 ft ac)], 


61 AKB vy, F 3, 79. 
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in contrast to the mental factors that are good or defiled (#4) by definition, 
(that are each of only one [nature]). {7/3v.} 


Or else, the author says that the four are of two natures in order to distinguish 
them from the defiled (i.e., anger [krodha], etc.). 


Or again, because—-since one text (YBh, 1.30.579.0604a) says that the four are sub- 
sidiary defilements (upklesas)—the author wants to indicate that they are not 
necessarily subsidiary defilements. 


The expression TWO PAIRS CAN BE OF TWO KINDS (dvaye dvidhda) explains the 
meaning of the word aniyata, i.e., undetermined, and it is thus very useful (to 
establish these words in a profound way (8)). 


E.D.G.1. Issues in relation with the undetermined mental factors (aniyatas) 


#2186 


#2188 


#2189 


#2191 


1. Real existence (#4) and existence as designation ({#). 


(Among the four [undetermined factors],) initial inquiry (vitarka =) and inves- 
tigation (vicdra {#]) are definitively (XZ) existence as designation since the texts 
say that they are constituted by volition (cetand i) and understanding (prajna 
#2). <388> 


There are different opinions regarding regret (kaukrtya }¥) and drowsiness 
(middha [fR). 


a. [According to one opinion,] they have existence as designation ({f@), for 
Y Bh (1.30.1579.0604b) says that they are of conventional existence (samvrti-sat 


THEA). 


b. [According to another opinion,] they are of real existence (dravya-sat 47/4), 
for it is only initial inquiry and investigation (vitarka-vicadra) which are said to be 
existence as designation ({4). If YBh declares that they are of conventional 
existence (samvrti-sat tt#{§’A), it is by referring to the definition that makes 
them part of delusion (moha). [The Chinese says fi {tj#8 (“in accordance with 
the characteristic of another dharma”), as at #2082]: it does not mean that they 
have only existence as designation. Moreover, although the seeds (bijas Af) 
are real things (#), nevertheless, Y Bh (1.30.1579.0589a11) says that they are also 
of conventional existence (t#{84). {7/4r.} 


2. Association amongst each other. 


(Among the four [undetermined factors],) initial inquiry (vitarka) and investi- 
gation (vicdra) are definitively (ZZ) not associated [—counter to the Vaibhasika 


#2192 


#2194 
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doctrine®’—], for they are of the same substance (#8) (1.e., volition [cetana] and 
understanding [prajfid]), of the same type (48) (perquisition or thought-out judg- 
ment [nitirana]), but differ only in their coarseness and subtlety (auddrikata §, 
suksmatd 2). 


The difference of the three stages (bhimis #1) (1.e., (1) with initial inquiry and 
investigation, (2) with initial inquiry, without investigation, (3) without initial 
inquiry and investigation®’) is established due to detachment (vairdgya) and 
non-detachment to initial inquiry and investigation, not due to the presence or 
absence of initial inquiry and investigation as seeds (#) or as “in action” (Fi). 
Thus, the three stages are not mixed up (##4L). 


La Vallée Poussin comments: 


According to YBh (T.30.1579.0294c, 0610c). — For us, initial inquiry and investigation 
(vitarka-vicdra =n]) manifests up to among the gods of the fourth meditation 
(dhyana ##l); they exist as seeds up to among the gods of the summit of cyclic 
existence (bhavdgra # JA): it is not their presence or absence that establishes the 
distinction of the three stages: 


a. with initial inquiry and with investigation (savitarka-savicara & =} (s]), realm 
of desire (kama-dhatu) and the first meditation (dhyana); 

b. without initial inquiry and with investigation (avitarka-savicara #23 Al), 
intermediate meditation (dhydna-antara) (fis Hf); 


c. without initial inquiry and without investigation (avitarka-avicadra #23 3% (A), 
second meditation (dhydna) and above. 


But when attachment to initial inquiry is tamed by entry into the intermediate 
meditation, there is the stage without initial investigation and with investigation. 
This explains the difference between the realm of desire (kama-dhdtu) and the 
intermediate meditation (dhydna-antara), for initial inquiry and investigation may 
be absent in the realm of desire (kKama-dhatu) ... . 
Initial inquiry (vitarka) and investigation (vicdra) can be associated (4 48 /®) 
with regret (kaukrtya) and drowsiness (middha). 


Regret and drowsiness can be associated with each other (4 #H/®). 
3. Association with the cognitions (vijidnas). 
(All four) undetermined factors (aniyatas) cannot be associated with the eighth 


62 See AKB ii, F 173-176. 
3 AKB viti, F 183. 


#2197 


#2198 
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and the seventh cognitions, as we have seen at #0634, #1304. <389> 


Regret (kaukrtya) and drowsiness (middha) are only associated with the sixth 
cognition for they are not dharmas that can be associated with the five cogni- 
tions. 


There are various opinions regarding initial inquiry and investigation (vitarka- 
vicara), and the five cognitions (vijfidnas). 


a. (According to one opinion,) initial inquiry and investigation are also asso- 
ciated with the tic cognitions. Indeed, YBh (1.30.1579.0610c) says that the five 
cognitions have initial inquiry and investigation. 


Moreover, YBh (1.30.1579.0302b) says that initial inquiry and investigation com- 
prise seven kinds of figurating (vikalpas 4}¥\): 


1. [figurating of] an existing mark (bhdva-nimitta © 7%) [1.e., present and 
past objects]; 


[figurating of] a non-existing mark (abhdva-nimitta #€48) [i.e., future 
objects]; 

spontaneous (svdrasika {£3%#) [figurating of objects]; 

inquiring (paryesaka 2} >) [figurating]; 

judging (pratyaveksaka {z] #2) [figurating]; 

defiled (klista 4:75) [figurating]; 

non-defiled (aklista * #75) [figurating]. 


SDM Bw 


And Sthiramati’s Samuccaya-vydkhyd (T.31.1606.0703a) says that spontaneous fig- 


— urating (£247 5!) is the five cognitions (vijfidnas). {7/4v.} 


#2200 


#2201 


b. (According to another opinion,) initial inquiry and investigation (vitarka- 
vicara) are only associated with mental cognition (mano-vijiidna Rk). Indeed: 


1. YBh (130.1579.0280b) says that (the dharmas of initial inquiry, investigation 
(1K (a) ))—the seven kinds of figurating (vikalpas)—etc., are among the (un- 
common (%#£)) activities (dharmas) belonging to mental cognition; 


2. Moreover, [YBh, T.30.1579.0302c] says that initial inquiry and investigation 
are associated with dissatisfaction and satisfaction (daurmanasya-saumanasya 
%= =), but does not say that they are associated with displeasure and pleasure 
(duhkha-sukha 2: generally, physical sensations). 


There is no reason to speak of neutral sensation (upeksd ##*%) which is uni- 
versal (##), but why does the sastra not speak of displeasure (duhkha 7#) and 
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pleasure (sukha #2), unless it is because initial inquiry and investigation do not 
belong to the five physical cognitions (vijfidnas)? 


Initial inquiry and investigation are associated with satisfaction: although the 
first meditation (dhyana 4) ##/f&) includes a pleasure (sukha 2#) of the domain 
of mind (mano-bhimi i), nevertheless, as this pleasure is not separate from 
satisfaction (saumanasya =), it is included under the general name satisfaction 
(saumanasya). 


Initial inquiry and investigation are associated with dissatisfaction: although 
the destinies of exclusive suffering (#475 zz) include a displeasure (duhkha) of 
the domain of mind (manas) (HHH), nevertheless, as this displeasure resem- 
bles dissatisfaction (#) (i.e., being with figurating [savikalpaka]), it is included 
under the general name dissatisfaction (daurmanasya). 


3. Moreover, [YBh (1.30.1579.0302b)] says that initial inquiry and investigation 
have for their object (Fit#&) the names (ndma-kaya 43), phrases (vyafijana- 
kaya), syllables (pada-kaya) and the thing that they experience (#§); but the five 
cognitions (vijfidnas) do not have (the names, phrases, syllables and the thing 
that they experience) for their object. 


It is true that YBh (1.30.1579.0610c) (see #2197) says that the five cognitions have 
initial inquiry and investigation, {7/5r.} but this is in order to show that they 
arise, in a large number of cases, due to initial inquiry and investigation, not 
in order to teach that they are <390> associated (#4) with initial inquiry and 
investigation. 


As for the statement of the Samuccaya-vydakhy4 (T.31.1606.0703a) (See #2198) that 
spontaneous (svdarasika (£#£) figurating (vikalpa 4} I) refers to the five cogni- 
tions, this contradicts YBh (1.301579.0280c) (see #2201): by “spontaneous figurating’’, 
the Samuccaya-vydkhya means the five cognitions; as spontaneous (svdrasika), 
YBh designates the figurating that occurs “with” the five cognitions (7: #%({B), 
namely, initial inquiry and investigation (2#fm]) as associated (fH/@) with the 
manas, (i.e., the figurated mental cognition (4) 7!) 3) associated “with” the 
five [cognitions]. 


Thus the texts brought in as arguments are not demonstrative, and we conclude 
that the five cognitions (vijfidnas) are not associated with initial inquiry and 
investigation (vitarka-vicara). 

La Vallée Poussin comments: 


The Vaibhasikas [T.27.1545.0219b08] think that the five cognitions (vijfidnas) involve 
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initial inquiry and investigation (vitarka-vicara): however, they call them avikalpaka 
(without conceptual figurating). Indeed, they distinguish three kinds of figurating 
(vikalpas): 


1. figurating in its intrinsic nature (svabhdva-vikalpa & 44) §!)),°* which is initial 
inquiry and investigation (=#{q]) (according to the author of the AKB: initial inquiry 
alone); 


2. figurating consisting in recollecting (anusmarana-vikalpa W743 5'|), which is 
memory associated with mental cognition (mano-vijndna) alone (Bathe); 


3. figurating consisting of examining (niripanda-vikalpa $€ FE4} %'|) which is under- 
standing (prajfda) (not associated with concentration [samdadhi]), associated with 
mental cognition alone (HHH ZZ). 


The five cognitions (vijfidnas) having only the first figurating are said to be “with- 
out conceptual figurating” (avikalpaka), as a horse is said to be “without legs” when 
it has only one leg (AKB 1, F 60-61). [The Dharma-samgraha, Anecdota Oxonien- 
sia, § 135, names these three kinds of figurating: the first by the name sahaja-vikalpa 
(innate figurating). ] 


The Samuccaya-vyakhy4d (T.31.1606.0703a15) explains how mental cognition is “with 
figurating’ because it involves the three kinds of figurating (of the Vaibhasikas): 


1. figurating in its intrinsic nature (svabhava-vikalpa) has for its domain the spe- 
cific characteristic (svalaksana) of things (samskaras) actually experienced (7734 
FE Pr Sema 1T BtAtT AP al); 

2. figurating consisting in recollecting (anusmarana-vikalpa) has for its domain 
the memory of things previously experienced (A & ATS? Ra tT 7B et Bll); 

3. figurating consisting of examining (niripand-vikalpa) has for its domain the 
pondering®™ of things not directly known, whether past, future or present (84 
BRS AS Et SB HST 72 Bll). 

Furthermore, there are seven kinds of figurating (vikalpas): 


1. svdrasika, “spontaneous” [figurating], so called because it functions sponta- 
neously in its object (svavisaye svarasena pravrtteh) (78 FRAR TEE Bl), it is pafica- 
vijndna-kayanam yathdlambana-laksanam aparicchinna-vikalpah (7) (ARR WPT 


See the above issue, #0607, in regard to sensation qua intrinsic nature (svabhava-vedana 
BPE). 

“Pondering”, sigou HE, same expression in AKB 16/16v.4 (iv, F 162), definition of mata: 
translated bsam-pa = cintita. 
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fox BH Sk Ft 5} Fl): = “figurating (vikalpa), belonging to the five sensory cognitions, 
non-differentiated according to the characteristic of the object” (?); 


2. bhdva-nimitta ((figurating) “of an existing mark”’] (#4847 5!l), which is figurat- 
ing in its intrinsic nature (svabhava-vikalpa) and figurating consisting of recol- 
lecting (anusmarana-vikalpa) because it seizes the various characteristics (ndna- 
laksana) of the present and past object; 


3. abhdva-nimitta [(figurating) “of a non-existing mark”’] (#4873 §!)), which is 
directed at the future desired object; 


4—7. paryesaka [“inquiring” (figurating)] (2357 51)), pratyaveksaka [“judging” (fig- 
urating)], klista (defiled [figurating]), aklista (non-defiled [figurating]): these four 
are figurating consisting of examining (nirupanda-vikalpa), for the latter 1s (4) some- 
times inquiring, 1.e., initial inquiry (vitarka), (5) sometimes judging, 1.e., investi- 
gation (vicdra {a]2 47 §!)), (6) sometimes defiled (475 47-51), (7) sometimes non- 
defiled (#75 7 All). 


Thus, for the Samuccaya-vyakhyd, spontaneous (svarasika) figurating (vikalpa) be- 
longs to the five cognitions (vijfidnas). <391> According to YBh (1.30.1579.0280b27), 
[a] figurating of the object (a4lambana-vikalpa 4} 4'\\Fit#&) and [b] deliberation of 
the object (Glambana-upanidhydna # f& Fit#&) are to be distinguished. The first is 
divided into seven: [i] figurating of an existing mark (bhava-nimitta-vikalpa #4 
4} All); [ii] figurating of a non-existing mark (abhdava-nimitta-vikalpa #£%44 47 §!)); 
[iii] spontaneous figurating (svdrasika-vikalpa {(£#£4} #!)): “That which occurs by 
the power of the present object”; ... . 


4. Association with the sensations (vedands). — Two opinions. 


a. (According to one opinion, the “badly done” (#2/£)), i.e., regret (kKaukrtya), 
is associated with dissatisfaction (daurmanasya *) and neutral sensation (upeksa 
+=), because it evolves (#) as being painful (/%) and because it may be non- 
defined (4 #232). 


Drowsiness (middha HR) occurs simultaneously with satisfaction (saumanasya 
=), dissatisfaction (daurmanasya *) and neutral sensation (upeksd #§732), be- 
cause it can evolve as pleasant (#X), painful (#%), neutral (7H). 


Initial inquiry and investigation (vitarka-vicadra #{r]) are associated with dis- 
satisfaction (daurmanasya), satisfaction (saumanasya), neutral sensation (upeksda) 
and pleasure (sukha), for, in the first meditation (dhyana #)##&), mental cog- 


6 See AKB i, F 19; vii, F 17? 
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nition (manas &) is accompanied by pleasure. {7/5v.} 


b. (According to another opinion,) the four [undetermined factors] are also 
associated with displeasure (duhkha 74’s<), for, in the destinies of exclusive suf- 
fering (#75 x), mental cognition (manas ™) is accompanied by displeasure. 


5. Association with the “special” mental factors (caittas). 


The four [undetermined factors] are associated with five [special mental factors 
with] special objects (pratiniyata-visayas §'|5%), for there is no conflict between 
the objects and the modes of operation (a@kdra, mode of “seizing’’) of the four 
[undetermined factors] and the five [special mental factors]. 


6. Association with good mental factors (caittas). 


Regret (kaukrtya }) and drowsiness (middha R) are associated only with ten 
good [mental factors] (+-#*), for, occurring only in the realm of desire (kama- 
dhatu $x), they are not associated with ease (prasrabdhi ®&). 


Initial inquiry and investigation (vitarka-vicdra #fa]) are associated with eleven 
good [mental factors], for, in the first meditation (dhyana), they are associated 
with ease. 


7. Association with the ten defilements (kleSas). 


Regret (kaukrtya) is associated only with ignorance (avidya #£44 = delusion 
[moha]), for its mode of operation (a4kdara 77H) is coarse (##), whereas attach- 
ment (raga &), etc., are subtle. [This definition applies for the majority of cases. ] 


Drowsiness (middha), initial inquiry (vitarka) and investigation (vicara) [are 
associated] with the ten defilements, for there is no conflict between these three 
and the ten. | 


8. Association with subsidiary defilements (upakleSsas). 


Regret (kaukrtya i$) is associated with the medium and the great subsidiary 
defilements (#2050), but not with the ten [small subsidiary defilements] of which 
anger (krodha 7%) is the first (=), <392> for each of these ten arise separately 


(3 25). 


Drowsiness (middha HEAR), {7/6r.} initial inquiry (vitarka =) and investigation 
(vicara {fJ]) are associated with the twenty subsidiary defilements, for—in the 
state of drowsiness (ff), etc.—anger, etc., can be generated. 


9. Ethical nature. 


The four undetermined factors (aniyatas) can all be of three natures (=), 1.e., 
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good, etc. Indeed, non-defined action (#£4¢3¢) (i.e., pertaining to deportment 
[airyapathika], pertaining to skill in arts and crafts [Sailpasthanika]®’) can in- 
volve remorse (76 {). — 


According to one opinion, regret (kaukrtya) and drowsiness (middha) involve 
only the good acquired at birth (upapatti-labhika™® #4), for the mode of 
operation of the first is coarse (Sah), the mode of operation of the second is 
“compressed” (samksipta EKRX°”?). Initial inquiry (vitarka) and investigation 
(vicara), on the other hand, can be “good proceeding from effort” (prdyogika 
titt7#), for they exist in the understandings (prajfids) derived from hearing, 
reflection and cultivation (#1 AF Aw =). 


According to another opinion, regret (kaukrtya) and drowsiness (middha) are 
also “good proceeding from effort”, for they can occur in the said states of 
[understanding derived from] hearing and reflection. 


The last three [undetermined factors, i.e., drowsiness, initial inquiry and investi- 
gation,] can be obscured-non-defined (nivrta-avyakrta 4&2) and non-obscured- 
non-defined (anivrta-avydkrta £2). 

The first [undetermined factor], i.e., regret (kaukrtya #2 [“badly done”)), is 
never obscured-non-defined, due to the coarseness and to the vehemence (##%) 
of its mode of operation. Being non-obscured-non-defined, (among its four [cat- 
egories],) [regret] is only included in the third or in the fourth category, i.e., 
pertaining to deportment (airydpathika) or pertaining to skill in arts and crafts 
(Sailpasthanika), for, due to its coarseness and violence, it is not associated with 
a mind of retribution (vipdka) (i.e., the first category), and [regret] is, more- 
over, not the fruit of concentration (thus, it is not pertaining to supernormal 
emanations [nairmanika], 1.e., the fourth category”). 


Drowsiness (middha &) cannot be the fruit of concentration (JE) either, {7/6v.} 
but a mind of retribution (42744£.(») may involve drowsiness. 


Initial inquiry (vitarka 2#) and investigation (vicdra {-]) can be of the last three 
categories, but not of the first, 1.e., retribution (vipdadka), for the mode of oper- 
ation of the mind of retribution is weak (fi): this mind is incapable of inves- 
tigating (=) and judging (2%) with respect to names, etc. (44 = #8). 


67 AKB ui, F 320. 
8 AKB ibid. 

69 AKB vii, F 18. 
700 AKB u, F 320. 
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10. Realms (dhatus). 


a. The “badly done” (#/F), 1e., regret (kaukrtya), and drowsiness (middha) 
occur only in the realm of desire (kama-dhatu &#), because the other two 
realms (dhd@tus) are excellent (% = i). <393> 


Initial inquiry (vitarka) and investigation (vicdra) occur in the realm of desire 
(kama-dhdatu) and in the first meditation (dhydna #)#)%) because the other 
seven stages are calm (jing #). 

b. In the person born above, regret and drowsiness cannot manifest (FiieZ). 


The person born above can generate initial inquiry and investigation of a lower 
stage, and, conversely, the person born below can generate initial inquiry and 
investigation of a higher stage. 


Initial inquiry and investigation for those born above and below have both the 
inferior and the superior for their object. 


According to one opinion, regret and drowsiness cannot take a superior object 
due to the coarse and immediate (44/1) mode of operation ({7 #4) of the first, 
the (very) “compressed” (48%) mode of operation of the second. 


(But, according to another opinion, these two, i.e., regret and drowsiness, can 
also be directed (#) at a superior object, for) the person with false view (73 ) 
regrets (#%) having cultivated concentration ({£%E); for the dream is directed at 
things already experienced (Fit #33, according to above, #0536). 


11. The “pertaining to the trainee” (Saiksa), etc., categories.” 

Regret (kaukrtya) is not pertaining to the non-trainee (aSaiksa #£%), since the 
detached (vitardga BEAK) person has abandoned it. {7/7r.} 
Drowsiness (middha), initial inquiry (vitarka) and investigation (vicdra) can all 
be of three categories (= f&).’”” 

All good dharmas of the “conditioned factors” class (samskrta) (A ik) of 
the person who is seeking liberation (3k f¥#Aii44) are qualified as “trainees” (#). 


All good dharmas of the “conditioned factors” class of the person who has 
reached the perfection of training (#3224) are qualified as “non-trainees” 
(FEW). 


701 AKB vi, F 231. 
702 Editors: (1) pertaining to the trainee (Saiksa), (2) pertaining to the non-trainee (aSaiksa) 
and (3) pertaining neither to the trainee nor to the non-trainee (naiva-Saiksa-naSaiksa). 
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12. Abandonment (prahdna, see #2670). 


a. Regret (kaukrtya) and drowsiness (middha) are only “to be abandoned by 
cultivation” (bhdvand-heya {& ft) (this is obvious) and “to be abandoned by 
insight” (darsana-heya iit ei); they are not “not to be abandoned” (aheya). [For 
the Little Vehicle, they are to be abandoned by cultivation only. ] 


They are to be abandoned by insight since—as they can arise by the power of 
false view (mithyd-drsti 7% 5) (which is to be abandoned by insight), etc—they 
can have this afflicted view (drsti) for their object (and are, consequently, to be 
abandoned like this afflicted view itself is to be abandoned by insight). 


They are not “not to be abandoned” (aheya): 


1. [Objection: — Drowsiness is “not to be abandoned”, for the faculty of dis- 
pleasure (duhkha-indriya), i.e., painful sensation, although it is impure <394> 
(1.e., not pure [andsrava]) is called “not to be abandoned” when it belongs to a 
non-trainee (asaiksa). It should be the same for drowsiness. | 


Reply: — No, for in contrast to the faculty of displeasure, drowsiness is not di- 
rectly provoked (#iF15|4£) by the pure path (#27474). 


li. [Objection: — Regret is “not to be abandoned”, for the faculty of dissatis- 
faction (daurmanasya-indriya), 1.e., the sensation of dissatisfaction, which is 
not pertaining to a non-trainee, is, nevertheless, called “not to be abandoned” 
when it is included in the pure faculties (indriyas), 1.e., (the faculty) of coming 


—_— ° aw — ot aw 


to know what has not been known (andajidadtam ajiiadsyami) ... #2487.] 


Reply: — No, for regret does not (deeply) seek liberation (> f# fii) as does this 
dissatisfaction (4). | | 


111. [Objection: — Regret and drowsiness are “not to be abandoned”, for YBh 
says that, for the non-trainee, all impure dharmas are called aheya, “not to be 
abandoned’, because the non-trainee has already abandoned them.] 


Reply: — If one says that drowsiness is “not to be abandoned” (JE FTE) when it 
is already abandoned, we agree willingly that drowsiness of the non-trainee is 
“not to be abandoned’. 


b. Although initial inquiry and investigation (vitarka-vicdra #AJ) are not part 
of the “true pure path” (Et ## fa#8) (which is the path of insight into reality 
[tattva-darsana-marga], the knowledge without conceptual figurating [avikalpa- 
ka-jniana| or the root-knowledge [mila-jfidna], #2918), nevertheless, they lead 
(5!) to this path, they arise from this path [for the preparatory and the consec- 
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utive (—the subsequently acquired knowledge [prstha-labha-jfidna], pure but 
with figurating [savikalpaka|—) of the root-knowledge include initial inquiry 
and investigation]. As a consequence, initial inquiry and investigation can be 
“not to be abandoned” (aheya). It goes without saying that they can also be 
abandoned by insight (darfana-heya) and abandoned by cultivation (bhdvand- 
heya). 


According to one opinion, [initial inquiry and investigation] are “not to be aban- 
doned” (aheya JEFF ft) because they are included in the “figurating” (vikalpa 
4} 5l]) class of the list of the five dharmas (#2792): 


1. name [ndman 4]; 

2. image [nimitta *4]; 

3. figurating [vikalpa 4} 3]; 

4. correct knowledge [samyag-jfidna IE 4); 
5. suchness [tathata H.401)). {7/7v.} 


YBh (1.30.1579.0302c) says that initial inquiry and investigation (vitarka-vicdara) 
are figurating (vikalpa). [According to this interpretation, correct knowledge 
(samyag-jfidna), in this list, is the “root-knowledge’’,, and figurating (vikalpa) 
is the “subsequently acquired knowledge’”’.] 


According to another opinion, [initial inquiry and investigation] fall also under 
the “correct knowledge” (samyag-jiidna 1E.79) of this list. [Correct knowledge 
would include the root-knowledge and the subsequently acquired knowledge; 
figurating (vikalpa) would mean the impure minds.] Indeed, in the Vikhyapana 
(7.31.1602.0492b), correct thinking (samyak-samkalpa iE BE)” is pure; now it 
makes the mind to be inquiring (paryesaka 4), etc. (as YBh, 1.30.1579.0445b, 
says); moreover, now it is the cause of speech (abhilapa =i, as the Dasa- 
bhiimi-Sastra, T.261522.0127c, says). [Thus, initial 1 inquiry (vitarka) and investiga- 
tion (vicara) can be pure.] <395> 


Prior to the state of perfection (303/17) (e., this refers to the saints of the two 
vehicles and the bodhisattvas of the ten stages [bhiimis]), there is not yet abso- 
lute knowledge (parijfid ###]) as to the medicine (pratipaksa 3%), the illness 
(pratipaksya }&), etc. Thus, in the course of the subsequently acquired know]l- 
edge (44%), initial inquiry and investigation (vitarka-vicdra) are necessary in 
order to teach the Dharma (to others). It is not the same in the buddhas (i.e., state 
of perfection) whose speech is generated without “mental effort” (abhoga 3/1 FA). 


703 AKB vi, F 283. 
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La Vallée Poussin comments: 


There are two kinds of effort (abhoga): effort for personal benefit (5 #!J), which dis- 
appears at the eighth stage (bhiumi); effort for the benefit of others (#1) {tt,), which con- 
tinues up to the state of buddhahood (not included), but which, from the eighth 
stage on, takes place spontaneously (anabhisamskdrena {£#23)) FA). 


Although YBh says that initial inquiry and investigation are figurating (vikalpa 
sy q']), nevertheless, it does not definitively specify that they belong only to the 
third dharma of the list of five. “Subsequent knowledge” (%#@#) is a correct 
knowledge (samyag-jnadna iE) and involves figurating. 


The other issues relating to the undetermined factors (aniyatas) (1.e.: do they 
have the impure (sasrava) for their object? ...) should be considered (in accord- 
ance with reason,) according to the principles we have indicated. {7/8r.} 


E.D.H. Relationship of the mind (citta) and the mental factors (caittas) 
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A. Do the six categories of (dharmas or) mental factors (caittas), i.e., (1) uni- 
versal ones, (2) special ones, (3) good ones, (4) defilements (klesas), (5) subsidi- 
ary defilements (upakleSas) and (6) the undetermined ones have—separate from 
mind (citta) itself (BE:(.#8)—a separate (4!)) intrinsic nature (svabhdva 4 t£) by 
themselves? 

B. Or, are they just particular modes of mind (citta-avasthd-visesa 14} (iL 9)? 


La Vallée Poussin comments: 


See above, Siddhi F 5. — The second theory claims to represent Buddhadeva, and 
the Sautrantikas, maybe wrongly, says Kuiji. — Vibhdsa, 137, 142; AKB 1, F 150; 
viii, F 158; ix, F 262: it seems that the Darstantikas differ, on this point, from 
the Sautrantikas. — Samgraha, T.31.1594.0139a; Asvabhava, T.31.1598.0402a: “Accord- 
ing to certain teachers, only the mental cognition (mano-vijiidna) exists ...”’. 
(What is the fault in assuming so?) 
sunione will say that these two theses are unacceptable. 
[A. As for the first thesis:] — If the mental factors (caittas) have—separate from 
mind (citta) itself (Bf /L.#)—a separate (5!]) intrinsic nature (svabhdva E t’£) by 
themselves, then several noble teachings cannot be explained: 
1. Itis said’™ that only vijfidna exists (HEA m).’ <396> 


704 DaSabhimika-Sdstra (T.26.1522.0169a). 
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2. Moreover, it is said’ that “mind alone goes far into the distance” (ekacaram 
ditramgamam i 3817 "°"). 


3. Or it is said: “through the pollution of the mind, through the purification 
of the mind” (42 -C)) (#1077). 


4. The human being (=-X) is of the six elements (dhdtus 7\ 5): the four funda- 
mental material elements (maha-bhittas), space (akaSa) and cognition (vijfidna);’”™ 
[the mental factors are not named]. 


5. Sutralamkara-Sastra (7.31.1604.0613b12), X1, 34, is very clear: 


cittam dvaya-prabhasam raga-adyabhasam isyate tadvat | 
§raddha-Gdyabhasam na tadanyo dharmah klista-kuSalo ti || 

We affirm that the mind, alone, appears twofold, 1.e., as object and subject 
(grahya, grahaka) or as image (i.e., image-part [nimitta-bhdga]) and seeing 
(seeing-part [darsana-bhdga], above, #0530); in the same way, it appears as 
attachment (rdga), etc., (or else, it appears) as faith (sraddha), etc.: there 
is no defiled or good dharma separate from (5!) mind (citta). 


B. As for the second thesis, if the mental factors (caittas) are only particular 
modes of mind (citta), it is impossible to explain other noble teachings, [that is]: 


1. Those that speak of the “associates of the mind” (i»t8),””° for, assuredly, 
{7/8v.} there can be association only between things of different nature ({t £74 
Fé)" (and not between things of the [same] intrinsic nature). 


2. Moreover, those who say that “the mind arises together with the mental fac- 
tors, like the sun with its light” (40 BH #83%).7! 


3. YBh,’" which states that mental factors (.L)ft) are not the mind (-L:), and 
which cites the following stanza: 


5 Cf. DaSa-bhimaka: citta-matram yad idam trai-dhatukam. 

706 ~~ Samegraha (T.31.1594.0139a02). | 

707 Compare Dhammapada, 37. 

78 Majjhima, 111, 239; AKB 1, F 49. 

7° Editors: Xuanzang’s rendering is different from Prabhakaramitra’ translation, which has: 
BEAR ATEK. IMME Dt. Botktast. “HRI. 

0 — Lankdvatara, T16.0671.0571b06. 

m1 Samuccaya-vyakhya, T.31.1606.0718b01; Y Bh, T.30.1579.0609a01. 

112 Lankavatara, T.16.0671.0557c27. 

13° YBh, T.30.1579.0609a01: 


#2253 


#2254 
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The five families (gotras f&{#), 1.e., the five aggregates (skandhas), can- 
not be established (if cognition [vijfidna] alone exists). [Buddhadeva, who 
claims that mental factors (i.e., sensation, ideation and formations) are 
only cognition, is unable to distinguish the five aggregates. 


Buddhadeva answers: — But the five aggregates are established by way of 
the diversity of the successive modes (avasthda) of cognition. | 


[We say:] — The theory of the particular modes (47-172) is faulty. [Indeed, 
if these modes correspond to diverse activities, the diversity of the char- 
acteristics (of the activities) implies diversity in nature; if they do not 
correspond to the diverse activities, how could the five aggregates be 
established by the diversity of the modes?] 


Besides, one cannot conceive any variety (%!|) of causes and conditions 
[that would be the reason for the variety of the modes: how could the 
cognition, being single, <397> seize many aspects, since the mental fac- 
tors that would diversify the cognition are absent? ] 


This tenet, moreover, is contradicted by the noble teaching, [i.e., attach- 
ment (raga) defiles the mind, etc.].7"4 


The truth is that, separate from mind (cit#a) [itself], the mental factors (caittas) 
(have a separate intrinsic nature [by themselves]) (#20) 4! B t£). Without a 
doubt, the texts say: “only vijfidna” (MER), etc.; but they express themselves in 
this way because the mind is fundamental (or preeminent) (3). They say that the 
mind appears as mental factor (caitta-adbhdasa (\\{k i), and this for the reason 
that the mental factors rely (4K) on the mind and arise by the power of the 
mind; but that does not mean that the mental factors are mind. 

Moreover, by the words vijnana or citta (#L»), the texts mean “cognition (vijfidna) 
or mind (citta) with the mental factors (caittas :()Fit)’, because the mental fac- 
tors are always associated (4 44/®) with cognition or mind. The expressions 


~ “nothing but vijfiana”’ (ERX), etc., and “appears as mental factor” (FRAG) (7/9r.} 


are all not faulty. 


All of this is from the point of view of the conventional truth (samvrtitas th (6): 
from the point of view of the absolute truth (paramdrthatas /#£), mind and 
mental factors are neither different nor identical (SEBEJEBI)). The same is true 
for [the relationship of] the cognitions (vijidnas) among themselves. (See #2332.) 


™4 According to Kuiji, Shuji 7A/40v.42v., who follows YBh, 56, 1.e., p. 78 in the Japanese 
edition. 
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In the Great Vehicle, this is the excellent nature (##£) of the conventional truth 
(samvrti {§) and of the absolute truth (paramartha = tattva; 3). 


La Vallée Poussin comments: 


We will see (#2828) that there are four conventional truths (samvrtis) and four absolute 
truths (paramarthas). 


From the point of view of the second conventional truth (samvrti), the mind 
(citta) and the mental factors (caittas) are distinct; the same for the cognitions 
(vijfidnas) amongst each other. This second conventional truth is mixed up with 
the first absolute truth [paramartha],. 


From the point of view of the second, third and fourth absolute truths [parama- 
arthas], the second and the third [absolute truths] correspond to the third and 
fourth conventional truths (samvrtis)—the mind (citta) and the mental factors 
(caittas) are neither the same nor different: 


1. for they are cause and fruit, and it is the nature-of-things (dharmatda, 
78) of the cause and of the fruit to be neither the same nor different: this is 
the point of view of the second ultimate truth (paramartha); 


2. for they are both selfless (andtmaka), 1.e., devoid of self (@tman) and of 
dharmas: (this is the point of the view of the third ultimate truth); 


3. for they are both inconceivable and ineffable: (this is the point of view of 
the fourth absolute truth); 


what then could be the same or different? 


This gives us at least an idea of Kusji’s explanations (Shuji 7A/45r.). <398> 


EE. 
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Conditions for the generation of the first five and the sixth cognitions 


We have studied the association (samprayoga) of the six cognitions (vijfidnas) 
with the mental factors (caittas). Let us examine the conditions under which 
they manifest (sambhity-avastha AeEs fir). 


#2257 (Vasubandhu’s) stanzas 15 and 16 say: 


16. 


paficanam mila-vijfidne yatha-pratyayam udbhavah | 
vijndnadnam saha na va taranganam yatha jale || 15 
mano-vijnana-sambhitih sarvada-asamjnikad rte | 
samapatti-dvayan middhan miarchandd apy acittakat || 16 


(RIERA - ARV - | 
BR BAMA + WRB KK - || 15 
RRR A LEE - GRATER - | 
Ri iE + REAR SAAN - || 16 


Supported on the root-cognition (miila-vijndna tk AR), the five cogni- 
tions (#) occur in accordance with the conditions (#), either togeth- 
er ({8) or separately (7+{8), like waves (##%) supported by water (7k); 


Mental cognition (mano-vijiidna x) always manifests, except (1) in 
the state of the gods without ideation (4 #£78X), and (2-3) in the two 
attainments (%£), (4) in [very heavy] drowsiness (HH) and (5) in a faint 
(f]44), which are (also (api x... 82)) without mind (#£-()). 


E.A. Root-cognition (mila-vijndna); #2259 

E.B. Five cognitions (vijfidnas); #2260 

E.C. Mental cognition (mano-vijidna); #2263 

E.D. Gods without ideation (asamjii-devas);’ #2271 
E.E. Two attainments (samdpatti); #2282 

E.E Drowsiness (middha) and faint (mirchana); #2309 
E.G. Birth and death; #2317 


E.E.A. Root-cognition (mila-vijnhadna) 


#2259 The Treatise: 


ROOT-COGNITION (miila-vijfidna #& 43%) means store-cognition (Glaya-vijfidna) 
(or retaining cognition (@dana-vijnana [| BEARR)), which, indeed, is the root of 


See #0279, #1484. 


E.E.B. 


#2260 
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the arising of defiled and pure cognitions (vijfidnas). (7/9v.} 


The locative case [in the Sanskrit] 1s translated [into Chinese] as SUPPORTED ON 
(yizhi 4K iL): the first six evolving cognitions (pravrtti-vijfidnas) (1.e., the five 
and the mental cognition [mano-vijfidna]) have their shared (4£) and immedi- 
ate (#1) support (#«) in the root-cognition. [On the one hand, they all are sup- 
ported on the root-cognition in action; on the other hand, they each find their 
particular seeds (bijas) in the root-cognition when considered as seed-cognition 
(bija-vijnana).”'*] 


Five cognitions (vijiadnas) 


The FIVE COGNITIONS (vijfidnas) (fim), of the stanza (kdrikd 15), are the first 
five evolving cognitions (pravrtti-vijhdnas #7), 1.e., visual cognition (caksur- 
vijnana), etc. They are named as a group because they are of the same type. 
[Indeed, they have the material sense-faculties for their support; they are directed 
at the material objects, at actual objects, and this in an immediate or direct man- 
ner (pratyaksa); they are interrupted.] <399> 


1. They OCCUR IN ACCORDANCE WITH THE CONDITIONS (#51; yatha-pratyayam), 
[1.e., “when the conditions are present’’]. This shows that they do not always occur 
~— The conditions (#) are (conditions such as) mental application (manaskdara, 
#0601), the sense-faculties (indriya #&) (which are the condition qua dominance 
[adhipati-pratyaya]), the object (visaya 3) (which is the condition qua object 
|alambana-pratyaya}), etc. [By “etc.”, Xuanzang means space, light (1.e., condi- 
tion qua dominance), the seeds (bijas) of the store-cognition (Glaya-vijAdna) (that 
iS, condition qua cause, 1.e., hetu-pratyaya), etc.] 

This is to say that the five cognitions (vijAdnas) themselves are supported in- 
wardly (Ak) by the root-cognition (mila-vijnana Az; seeds [bijas]), and that, 
outwardly, they are a function of the concourse (sdmagri #4) of the conditions 
(aR) (1.e., mental application, sense-faculty, object); this 1s how they manifest. 
2. Therefore, they arise EITHER TOGETHER OR SEPARATELY (84 {8.58% 4+(8), because 
the meeting of the external conditions occurs all at once or successively (45%). 
(See #2322.) 


LIKE WAVES SUPPORTED BY WATER (4) 7K 7% 8), either numerous or few, in ac- 
cordance with their conditions. This comparison—and others as well—is des- 
cribed at length in Samdhi-nirmocana (T16.0676.0692b28). 


716 See the theory of the seeds and that of the supports (GSrayas), #0411 and #1111. 
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E.E.C. Mental cognition (mano-vijnana) 


#2263 


#2264 


#2266 


The five cognitions (vijfidnas) are, in their mode of operation ({7 #4), coarse (#8) 
[1.e., they are directed at external objects only ...] and unstable (8) [1.e., they 
change according to the object]; the conditions on which they depend are often 
incomplete. {7/10r.} Thus, it is only sometimes (//7) that they occur, often they do 
not occur. 


Although the sixth, i.e., the MENTAL COGNITION (mano-vijndna Fa), 1s also, in 
its mode of operation, coarse and unstable, nevertheless, the conditions on which 
it depends are always complete. However, due to adverse conditions, it is some- 
times not generated. 


The seventh and eighth cognitions are, in their mode of operation, subtle (#4) 
[i.e., they are exclusively directed inwardly ...]; the conditions on which they 
depend are always present and no adverse condition can hinder them from 
becoming active. 


Moreover, the five cognitions themselves are incapable of silii Bi (cetana ?), 
1.e., of “intellectual operation”. [Same expression, #0056, Samkhya theory of the 
“intelligent” Gtman, #0934.] (This is so for they are free of initial inquiry and 
investigation [vitarka-vicdra]; they do not come forth by themselves, <400> 


being led by mental cognition; they are directed at coarse objects only). 


They function only outwardly; they depend on many conditions: thus, they are 
frequently (bahukdla) interrupted and are only sometimes (77) active. 


Mental cognition is by itself capable of intellectual operation (being endowed 
with initial inquiry and investigation). 

It functions both inwardly and outwardly (for it cognizes “principles”, /i #2, and 
things, vastu); it (does not depend on many conditions and) ALWAYS MANIFESTS 
(‘s ges RL) EXCEPT (RR) under five states or circumstances (7:fi7). Thus, it is 
frequently active and is only sometimes (/J>) interrupted. 


This is why the stanza (karikd 16) does not say {7/10v.} that [mental cognition] 
occurs “in accordance with conditions’, 1.e., “when the conditions are present” 


(WEE). 


Question: — What are the five states or circumstances under which mental cog- 
nition is absent? 


(Reply: — Birth (among the gods) without ideation, etc.) 


E.E.D. 


#2271 


#2272 


#2275 
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Gods without ideation (asamjhi-devas)"’ 


(GODS WITHOUT IDEATION (£48) means that,) by the power of cultivating ({€) 
the attainment of non-ideation (asamjni-samdpatti) (#£ #8, see #0270, #1480) and 
the power of weariness with all coarse ideation (samjnd) (EK EB78) (1.e., with the 
first six cognitions as opposed to the subtle ideation of the seventh and eighth”), 
the practitioner is BORN AMONG (4) the gods of Brhatphala who are called the 
asamjni-devas (gods without ideation). They are named in this way because their 
way of life has “the cessation of ideation” (samjnda-nirodha *8%) as their first 
principle (4), a cessation contradictory to the non-continuous minds and mental 
factors (1.e., the first six cognitions and their mental factors). 


Thus, all first six (evolving) cognitions (vijfidnas #43) are “abandoned” among 
the gods without ideation. 


There are various opinion. 


a. According to the first teachers, these gods are always devoid of the six cog- 
nitions, for the noble teachings say that: 


1. they do not have the six evolving cognitions; 


2. they possess only the member “matter” (rapa-anga 4 3%) (instead of the 
member “name-and-matter” [na@ma-riipa-anga], #2614);’" 


3. their realm is one of the six “stages without mind” (acittaka-bhiimi, #2314).’”° 
La Vallée Poussin comments: 


According to the gloss of the Japanese editor, the first text is Asanga’s Samuccaya— 
sastra and indicates the doctrine of the teachers for whom the seed (bija) suffices 
to “moisten birth’ <401> (see #2008, #2142, #2306). However, the Samuccaya-vyakhya 
(T.31.1606.0700b) states: | 


That which is called Gsamjnika (ideationlessness, 1.e., the retribution of the 
attainment of non-ideation [asamjni-samapatti]) (#4127) is—among the 
gods without ideation, once born there (14 ##7%8 8 la X)—that which destroys 
or hinders the non-continuous mind (citta) and mental factors (caittas) (re 
fA tT Lv L&R). 


17 See #0279, #1484. 

"8 As for ideation (samjrida), see #0617. 
19 YBh, T.30.1579.0327b. 

720 YBh, T.30.1579.0345a. 


#2276 


#2277 
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b. According to the second masters, [when these gods (Xx) are] in the state pre- 
ceding death, they necessarily generate (2) the evolving cognition (pravrtti- 
vijnana): 

i. for, at the end of their life, they must generate thirst (trsnd ®) which mois- 
tens their lower birth CF #4.);’2! 


ii. for YBh (1.301579.0607b) says: 


Later, when ideation (samjfida) re-arises, these sentient beings {7/11r.} fall 
(72) from this existence (4784 E23 Ale ERR). 


As for a text saying that [these gods] are without the evolving cognition, etc., 
this refers to the greater part of their existence (fz) and does not imply the 
complete absence (4:#£) of the evolving cognition. 


c. According to the third masters,’” [these gods] also have the evolving cogni- 
tion at the time of their birth: 


i. for they necessarily generate—in the course of the intermediate existence 
(+4) (which, for the Great Vehicle, is included in the member “birth” [jati- 
anga|—a defilement (k/esa) that moistens the birth (#4); 


li. for these gods—in the first state of their “primary existence” (miila-bhava 
AX #3 7?3)—-must have evolving cognition, just as the first states of the primary 
existence of the other gods have evolving cognition; 


i. for YBh (1.30.1579.0340c) says: 


If he is born among these gods—1.e., has merely entered (ME A’*) [into 
the existence without mind (acittaka)|—he does not generate (i) idea- 
tion (samjnda #8); if he generates (4) ideation, he falls from this heaven 


CEE TM ° ME AAS RE AG ° FG EB HE E72). 


Now, if the first state of the primary existence (4.4) does not include an evolv- 
ing cognition, how can it be said that the sentient being has “entered” (A)? In 
order for him to have “entered” [into the existence without mind], it would have 


71 See the Samuccaya-vyakhyd, T.31.1606.0714b-c, for this thirst. 

722 These masters, in fact, follow the opinion of the Vibhdsd and of the Andhakas, AKB 
li, F 199, 

73 Undoubtedly the “prior(-to-death) existence” [purva-kdla-bhava] of AKB 11, F 45, trans- 

lated as benyou A as in Vyutpatti, 245, 1274. 

[In Sanskrit,] something like pravista-matra. 


#2278 


#2279 


#2280 
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to be that first this sentient being would have a mind, and then he no longer has 
a mind. 


iv. YBh (1:30.1579.0592c, chapter on nirvedha) says: 


That which is called ideationlessness (Gsamjfiika #£7%8) (1.e., the charac- 
teristic of the gods without ideation) is <402> the cessation (nirodha {fK) 
of all there is of the mind (citta) and mental factors (caitta) (that is, [of 
the mind and mental factors] acquired at birth [upapatti-pratilambhika 
4) (PRA LD Ait). 


This text shows that the gods without ideation, at the very start of their primary 
existence, generate for a short time (#7) the evolving cognition of the vipdkaja 
(#24, “arisen from retribution’) class; {7/11v.} then later, by the power of earlier 
causes and conditions (namely, the preparation for the attainment without idea- 
tion [asamjni-samapatti]), this evolving cognition no longer arises. 


This cessation of the sixth cognition acquired at birth induces (5]#£) a state 
without mind (acittaka) which is “a non-defined [state] of the retribution (vipaka) 
class” (#2248 3049 {Zz 5!) and which is called “ideationlessness” (Gsamjfika). 
— Just as the two attainments (samdpatti) are called “good” (kusala) due to the 
goodness of the minds that induce (5/4) them [—the two attainments are seeds 
(bijas) induced by good minds—}, so also ideationlessness (Gsamjnika) is called 
“good” (see #0279). 


If, contrary to this doctrine, the evolving cognition never becomes active (477) 
among these gods, how could YBh speak of the cessation (nirodha) [of the mind 
and mental factors] which is acquired at birth (44)? Thus, the evolving cog- 
nition occurs, for a short time (#7 #2), at the beginning of the existence of the 
gods without ideation. 


These gods reside only in the fourth meditation (dhyana ##}%): below, ideation 
(samjnd) is so coarse and unstable (4%) that it is hard to abandon it; above 
(1.e., five Suddhavasikas and the realm of immateriality [aripya-dhdatu]), there 
is no place or occasion (f@) for the retribution of non-ideation (#78). 

The volition (cetand #4) that generates (5|%) the attainment of non-ideation 
(asamjni-samdpatti #E*E5E) is suitable for bringing forth (J) the fruit of retri- 
bution (general and particular, #0279 [note]) which is the existence of these gods 
of the fourth meditation (dhyana). 


75 Compare AKB 1, F 320. 
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La Vallée Poussin comments: 


Kuiji specifies and reviews the indications that he has given above (see #0278). -- 
There are three opinions: 


1. the volition (cetana) that precedes and induces (abhinirhar, etc.) the attainment 
of non-ideation (asamjfid) generates two fruits, 1.e., the general and the particular 
“reward”; 


2. the clear volition that precedes the attainment generates the general reward; the 
volition that follows the period without mind (i.e, the period of the attainment) 
generates the particular reward; 


3. the volition that precedes the attainment involves: [a] subtle mind, which brings 
forth the general reward, [b] subtle-subtle mind, which brings forth the particular 
reward. (Compare AKB viu, F 207). 


Kuiji cites AKB u1, F 200, lines 6—18, on the place where the gods without idea- 
tion are reborn, 1.e., always the realm of desire (kama-dhatu), [adding several words 
to the original: these gods could not be reborn in the three lower meditations 
(dhyadnas) because they would not possess <403> the causes for such a birth before 
their existence without ideation]. — The Vibhdasa, T.271545.0783c [““Why, when falling 
from this heaven, is one reborn in the realm of desire (ka@ma-dhatu)?’’| says that the 
place of rebirth, 1.e., always the realm of desire (kama-dhatu), is not otherwise spe- 
cified, 1.e., as bad destinies, humans, gods. — Stories such as the one of Panthaka, 
Divya, p. 505, also show the lower, accidental, harmful characteristic of the attain- 
ment without ideation (asamjnhi-samapatti). 


Two attainments (samapatti) 


#2282 The stanza (karikd 16c) says: AND THE TWO ATTAINMENTS WITHOUT MIND (ke #€ 


#2285 


ity 7E). The attainment of non-ideation (asamjni-samapatti #278 7%e) and the 
attainment of cessation (nirodha-samapatti jk 7E) are called “without mind” 
(acittaka #%.L»), due to the absence of the six cognitions (vijfidnas). {7/12r.} 


A. Attainment of non-ideation (asamjni-samdpatti #£7*85€) [see #0270, #1480].’*° 


This attainment belongs to ordinary worldlings (prthagjanas #4) who are the 
detached (vitardgas), who have “tamed” ({K) (i.e., not definitively abandoned) 
the defilement (1.e., attachment [7dga]) of the Subhakrtsna (4874 &) domain (i.e., 


AKB ii, F 201-214. The Vyutpatti, 68, 10, reads asamjna-, but the reading asamjni- is 
confirmed by AKB ui, F 201: asamjninam samapattih. 
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the highest heaven of the third meditation [dhyana]), but who have not tamed 
the defilement above [Subhakrtsna] (_£#). 


This attainment has, for its antecedent (4¢) or motive, the ideation (48) which 
the ordinary worldling falsely forms of [this attainment], 1.e., that it constitutes 
(escape) or nirvana (nihsarana-samjna-manaskdra-pirvaka WH BETEVER).”2’ 


Although this attainment generates the cessation or interruption of “all” the 
non-continuous minds and mental factors (#4847 -LY LF) (cittas-caittas) (i.e., 
the first six cognitions [vijfidnas]), since the “cessation or interruption of idea- 
tion” (samjfid-nirodha *8 x) is the “head” or first principle (=) [of the cessa- 
tion or interruption of minds and mental factors], this attainment is thus given 
the name asamjnin (#278, one without ideation). 


As it generates calmness (#2411) of the body (4), it also truly deserves the name 
samapatti (, attainment). 


La Vallée Poussin comments: 


This is a question of whether the states of non-ideation can be called samdpatti 
(attainment). 


Vasumitra (Vibhdasd, T.27.1545.0775b) asks the question: “If this attainment is com- 
pletely without mind, why is it then an attainment (samapatti)?” The Vaibhasika’s 
answer will be found in AKB li, F 213. Is the attainment (samdpatti) that which 
generates or causes to attain the evenness of the mind or evenness of the funda- 
mental material elements (mahdbhita-samata-apddana’*)? The two attainments 
without ideation interrupt the mind, but they put the fundamental material ele- 
ments in a state of evenness contrary to the generation of mind. — Our author gives 
the same explanation. 


Compare Sthiramati, Trentaine (Lévi), F 34, appearing closer to the Sautrantika, 
AKB 11, F 214 (GSrayasya avasthaviSesah ... [special state of the support ...]). 


<404> 
#2286 1. There are three degrees (j45!/) in the cultivation (bhdvand {¢%4) of this 
attainment: 


a. (He who cultivates the) lower degree (TF du) necessarily retrogresses (#8) 
from the attainment during this life (4i%4), and, having retrogressed, one is 


27 AKB ii, F 202. 


28 Editors: MW gives for Gpddana: n. causing to arrive at; bringing any one to any state; 
producing, effecting. 


#2287 


#2288 
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unable to quickly (#£7&) return (#2) to it again.” 


Later, when one 1s reborn among the gods without ideation, one’s Srilliance’ 1S 
not very bright and pure (7542347), one’s dimensions (#7) are not very broad, 
and one’s death will definitively occur prematurely (akdla-mrtyu PR”). 


b. (He who cultivates the) middle degree (1 i4) does not necessarily retrogress 
from the attainment during this life; if one does retrogress, one can quickly (#8 
ez) return to it again. 


Later, when one is reborn among the gods without ideation, although one’s bril- 
liance is very pure and one’s dimensions are very broad, nevertheless, they are 
not at their maximum (fk); furthermore, {7/12v.} aus premature death is 
not certain, it is, nevertheless, possible. 


c. (He who cultivates the) higher degree (kim) definitively does not retrogress 
from the attainment during this lifetime. 


Later, when one is reborn among the gods without ideation, one’s brilliance and 
one’s dimensions are at their maximum, and death is not premature; one dies 
only after having lived fully the lifetime [of five hundred aeons (kalpas)]. 


2. This attainment (ZZ) pertains to the fourth meditation (dhydna ##/s) alone; 
moreover, it is only good (##) since it is induced (Fit4|) by this meditation. It 
does not belong to the higher or lower stages (F _E4) for the reasons men- 
tioned above, #2288. 


3. It constitutes an action the retribution of which can be of three categories but 
is never of the present life (JU3#78 = - FRIIBZA). 


La Vallée Poussin comments: 
The four categories: 


i. action whose retribution is to be experienced in the present life (drsta- 
dharma-vedaniya); 

li. action whose retribution is to be experienced in the immediately future 
life (upapadya-vedaniya); 

iii. action whose retribution is to be experienced later (aparaparydya-vedaniya); 


7 “To fall (parihd) from the attainment (samapatti)” does not mean “to emerge from 
(vyutthana) the attainment’, but “to lose the possession (prapti) of the attainment’, to 
no longer possess it virtually, to be unable to enter into it without Fecapiuring it as if it 
were for the first time. 


30 AKB ii, F 218; 111, F 176. 
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iv. action whose retribution will or will not be experienced (aniyata) (AKB 
iv, F 115f.). 


The fruit of the attainment without ideation (asamjni-samdpatti), namely, the exis- 
tence of the gods without ideation, is never of the first category, “to be experi- 
enced in this very lifetime’”’. 


The Vaibhasika doctrine, see AKB ii, F 201, differs from the one described here: 
<405> the attainment (samdpatti) is always [retribution] occurring in the imme- 
diately future life (upapadya-vedaniya); it is always of necessary retribution: even 
having retrogressed from the attainment (samdpatti), one resumes it and is reborn 
among the gods without ideation. [But Vasubandhu does not approve. The Vibhasa 
(T.27.1545.0773b) tells of the vain efforts of an arhat to introduce a bhiksu who had 
obtained the attainment without ideation (asamjni-samapatti) into the path of lib- 
eration. However, the Darstantikas claim that one can “retrogress definitively’. ] 


4. According to some masters, [this attainment] is only practiced in the realm 
of desire (kama-dhatu #x F*), for it arises due to (the power of) the teaching of 
the non-Buddhist scholars (tirthikas), for the understanding (#f# = the under- 
standing [prajfd] in the expression “liberated through understanding” [prajiia- 
vimukta]) is especially keen (patu %&F!|) among humans. 


According to other masters, when one has first practiced [this attainment] in the 
realm of desire and one has been reborn in the realm of fine-materiality (ripa- 
dhatu 5%), one can induce (4|#4) it again: however, not when one is reborn 
among the gods without ideation, (for that is the ultimate [state to be reached by 
it]). {7/13r.} 

5. [This attainment] is impure (4 #q); it is never practiced (Fit«eE) by the saints 
(aryas),’*' for one enters into it by experiencing weariness toward ideation 
(samjrid) (JEX*8) and out of delight for the fruit (k{%%) of the attainment (i.e., 
existence of a god without ideation conceived as nirvana). 


B. Attainment of cessation (nirodha-samapatti thE TE) (See #0270, #1035—#10747*"). 
This attainment belongs to the saints (aryas #2), 1.e., to the non-trainees (aSaiksas 


4 £3.)73 or to the trainees (Saiksas &) who have (already ()) tamed (fk) or re- 
jected (#£) the defilement (1.e., attachment [raga &]) of the perception-sphere 


31  AKB: naryasya, ii, F 200, 202. 
732 AKB ii, F 203; vii, F 207, etc. 
733 Le., to those liberated through both parts (ubhaya-vimuktas), AKB vi, F 275. 


#2295 


E.E. Conditions for the generation of the first five and the sixth cognitions 667 


of nothingness (akimcanya-vitaradga #£Fft§ &),’* in which the higher defile- 
ment” remains or does not remain (E75). [This defilement no longer exists 
among the tathdgatas who have rejected it or among the higher bodhisattvas who 
have tamed it; it does exist among the others. ] 


[This attainment] has, for its antecedent (2) or motive, the ideation which one 
forms of it, i.e., that it constitutes the “appeasement” [or stopping] (IL. upa- 
rama) (of ideation (samjfid)), that is, [of all coarse and defiled minds]. 


La Vallée Poussin comments: 


Sthiramati has the same phrase as AKB 11, F 203, note: Santaviharasamjnaparvakena 
manasikarena, which is explained: tatra (= nirodhasamapattau) Santaviharasam- 
Jitinas tathavidhena manasikarenainam samapattim samdapadyante: “of the practi- 
tioners who recognize in this attainment (samapatti) a certain <406> kind of peaceful 
concentration (vihdra = samadhi-viSesa) ...”’. But the Chinese edition of the AKB 
departs from the original: after having said “in view of the peaceful abiding (Santa- 
vihara)’, it uses the formula of our text: [Santaviharartham] uparamasamjnamanasi- 
karapurvaka. = 


As [this attainment] causes the non-continuous (44/7) minds and mental fac- 
tors (cittas-caittas) (i.e., six cognitions) and the continuous (4/7) but defiled (# 
73) minds and mental factors (i.e., seventh cognition) (to cease or) be interrup- 
ted (nirodha }ff), it is given the name cessation (nirodha ji). | 


As it generates calmness (22f11) of the body (4), it also truly deserves the name 
attainment (samapatti 7). 


Since it includes a special (fj) weariness (JX) toward ideation (samjfia *8) and 
sensation (vedand *Z), it is also given the name attainment of cessation of idea- 
tion and sensation (samjfid-vedita-nirodha-samapatti) [although it is cessation 
of all minds and mental factors (sarva-citta-caitta-nirodha)]. (See above #1064.) 


1. There are three degrees in the development of this attainment: 


a. He who cultivates the lower degree (TF 44) necessarily retrogresses (42) from 
this attainment during this lifetime and, having retrogressed, one is unable to 
quickly (#& 2) return (#2) to it again. 


™4  \.e., the third state of the realm of immateriality (Grépya). 

735  T.e., that of the perception-sphere of neither ideation nor non-ideation (naiva-samjfia- 
na-asamjnd-dyatana) = summit of cyclic existence (bhavagra), that is, the fourth state 
of the realm of immateriality (Gripya). 
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b. He who cultivates the medium degree (44) does not necessarily retrogress; if 
one does retrogress, one can quickly return to it again. {7/13v.} 


c. He who cultivates the higher degree (_ Ht) does not retrogress. (YBh, 53, 
fol. 13). 


La Vallée Poussin comments: 


AKB 11, F 208. — The Vaibhasikas assert that one can retrogress from the attain- 
ment of cessation (nirodha-samapatti). Different opinion of the Sautrantikas (? con- 
flict of opinions on that point) and of the Mahasamghikas—who think that this 
attainment (samdapatti) is also of the domain of the fourth meditation (dhyana). 
AKB ii, F 208-210. 


2. First cultivation (#J{€) of this attainment (32). — As preparation (prayoga 
H*7), one enters it for the first time with the pure (andsrava #£ i) discursive 
contemplation (#2; see #2300) of the domain of the summit of cyclic existence 
(bhavadgra 4 JH), because it is the last ({@) of the successive attainments (anu- 
puirva-samapattis “RB 7E).7* : 

Although it pertains to the summit of cyclic existence, nevertheless, it is in- 
cluded in the “pure” (#£ if). 


The person who has already cultivated it—when he possesses mastery (E 7£) 
—can also manifest it in other stages (#4). 


Although [this attainment] pertains to the truth of the path (marga-satya #87), 

nevertheless, it is of the category pertaining to neither the trainee nor the non- 
trainee (naiva-Saiksa-na-aSsaiksa FE2j5E#™) because it resembles nirvana.”’ 
<407> 


It is only ia the human state (A.)’** that one is able to obtain [this attainment] 
for the first time,” since it arises (2) by the power of the teaching (#177) of 
the Buddha and of his disciples; for the understanding (3#/#) of humans is espe- 
cially keen (4@#!)). — Later, having cultivated it in a human existence, one can 
also manifest it again in the two higher realms (dhdatus #). The Udayi-sitra 
proves that the sentient beings of the realm of immateriality (Griipya #£) also 


736 = -Vyutpatti, 68, 7; Anguttara, iv, 448, etc. 
737 AKB vi, F 232; 11, F 188; iv, F 123. 


78 And also in the god state of the realm of desire (kKdma-dhdtu), it seems, despite the 
silence of the texts. 7 


739 AKB ti, F 208. 
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are given the name {7/14r.} “spiritual gods” (mano-maya-deva HY). 


People who do not have faith or trust ({#) in the teaching on the store-cognition 
(Glaya-vijnadna ¥#,) do not—when born in the realm of immateriality (Grapya) 
—generate this attainment, fearing, indeed, that the absence of matter (ripa) 
and of mind (citta) might mean annihilation (fj, uccheda™'). 


But those who have faith or trust in it are able to generate it, even when they are 
born in the realm of immateriality, for they know that this attainment is not 
annihilation, since there is a store-cognition. 


3. In order to generate this attainment, one must have abandoned the procli- 
vities (anusayas) of the three realms “which must be abandoned by insight” 
(darSana-heya-trai-dhatuka-klesas = 5 5iFA Bik), for the ordinary worldlings 
(prthagjanas) are incapable of “taming” ({A%) the mind and mental factors 
(citta-caittas) (to be abandoned by insight [darSana-heya]) of the summit of cy- 
clic existence (bhavadgra JA); for this attainment, which is subtle and sublime 
({{¥>), can be induced only by the subsequently acquired knowledge (prstha- 
labdha-jiidna (#4, or youguan #£#4) that follows the realization—by the root- 
knowledge (mila-jiana)—of the emptiness of the self (@tman) (1.e., emptiness 
of the person [pudgala-Siinyata] with regard to the two vehicles), of the two kinds 
of emptiness, 1.e., of the self (Gtman) and of dharmas (i.e., pudgala- and dharma- 
Sunyata, with regard to the bodhisattvas). (See #0071.) 


[As for the proclivities “that must be abandoned by cultivation” (bhavand-heya), 
what are the ones of which the candidate for the attainment of cessation (nirodha- 
samapatti) must be cleared? Opinions differ: ] 


a. (According to one opinion,) among the proclivities (anuSayas) to be aban- 
doned by cultivation (bhdvand-heyas {2 ft) of the eight lower stages (i.e., 
realm of desire [kama-dhdatu], four meditations [dhydnas], first three formless 
meditative attainments [driapyas]), this candidate <408> must have completely 
abandoned those of the realm of desire (4X), must have tamed or abandoned the 
others; only then will he be able to generate this attainment for the first time 
in a human existence. 


™0 Saeki Kyokuga cites the Uddyi-siitra, according to Vibhasd (T.27.1545.0779a10). — This 
siitra 18 also cited by Vasubandhu, AKB i, F 208, who interprets the spiritual body 
(mano-mava-kdya) as a body of the realm of fine- material (ripa-dhatu). — 1 will 
not take sides in the controversy. | 


1 AKB 5/5r.2 [11, F204]. 
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Indeed: (1) The proclivities of the realm of desire (472) are of two kinds (=?) 
(i.e., bad and non-defined), are many (3) and confused (##), {7/14v.} and have a 
special force in hindering this attainment (%E 5%). Thus, these proclivities must 
be abandoned. (2) [We know that people of the first two fruits do not attain the 
attainment of cessation (nirodha-samapatti).| According to Asvabhava’s Samgraha 
(T.31.1598.0395b25), only five [candidates], namely, (1) the non-returner (andgamin 
78 i), [ii-iv] the arhats (or non-trainees) of the three vehicles (=3@ #4) and 
(v) bodhisattvas, attain [this attainment]. These [candidates]—besides being di- 
versely liberated from the proclivities—can, when they are reborn in the eight 
higher stages, generate there (anew) the attainment of cessation when they have 
generated it before in a human existence. 


b. According to other masters, in order to generate the attainment of cessation 
(nirodha-samapatti) for the first time, [the candidate] must have abandoned (the 
defilements (2X)) to be abandoned by cultivation (bhadvand-heyas ‘Fit ff) of the 
first four stages (F 2 248) (.e, the realm of desire and the first three medita- 
tions), and must have tamed or abandoned the others. Indeed, the seeds (bijas 
f+) of the defilements (klesas #4) associated with sensations (vedands =) 
said to involve change (i.e., the sensations of pleasure [sukha], etc.; #5, vikdra?, 


- see #1358) have a special power in hindering this attainment (27E 5%): now these 


sensations exist in the first four stages. These [candidates]—besides being di- 
versely liberated from the proclivities—can, when they are reborn in the five 
higher stages, generate there anew the attainment of cessation. 


But the Sarvastivadin objects: — A person (1.e., ordinary worldling or saint) who 
has tamed the lower proclivities can, according to you, generate the attainment 
of cessation (nirodha-samapatti). Later, without having abandoned the seeds by 
the pure path, without having retrogressed by. way of generating a defilement, 
this person can be reborn in the higher stage (i.e., the summit of cyclic exis- 
tence [bhavagra]). Born above, would the person be able to abandon the lower 
proclivities (of the fourth meditation, etc.)? 


The answer could be: — There is no problem in his abandoning them, in the same 
way that a person born in the two higher realms can abandon the lower innate 
(sahaja) proclivities of the manas (Ff) (by means of the adamantine concen- 
tration [vajra- samadhi)}). {7/15r.} <409> 


However, the correct doctrine is as follows: — In the non-returner (andgamin 7% 
ig), the counteracting power (pratipaksa-bala #{?87)) is intense [because all 
the paths that counteract the realm of desire are complete, which is not the case 
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for the stream-enterer (srota-dpanna), who has practiced only the six paths coun- 
teracting the first six categories of defilements (klesas) of the realm of desire ...]. 
Also, at the time when he moistens (#3) his future rebirth (14), he does not 
generate the actual defilements (41x) of the higher realm. It is only by the 
seeds of the proclivities (anuSayas) (X##) of the higher realm that he moist- 
ens his rebirth in a higher realm (_E #4). Although a person retrogresses or does 
not retrogress from the domination exerted over the lower proclivities, it is, 
nevertheless, out of the question that—in order to have tamed these proclivi- 
ties (i.e., hindered them from becoming active)—this person could be reborn in 
a higher stage, [for the seeds of the lower proclivities prevent the higher birth]. 
Thus, the objection (#2306) that “born above, one would abandon the lower [pro- 
clivities]”’ vanishes. 


4. As for the bodhisattvas (=) (.e., “gradual understanding“) who, at first 
(4¢), practicing the two vehicles (—3€), have already obtained the attainment 
of cessation (nirodha-samdpatti §i5E) (as bodily witness [kaya-saksin]); who, 
next (%#), turn their mind (#@-i)) toward great bodhi, they can generate, during 
three aeons (kalpas), the attainment of cessation in every bodhisattva stage 
(bhumi). 


For the bodhisattvas of another type (i.e., “sudden understanding my, the question 
involves several solutions: _ 


Having reached the final mind (in contrast to the entering [pravesa] mind and 
to the abiding [sthiti] mind of the seventh stage (Csi L»), being capable of 
completely taming (7k {X) the defilements (klesas) of every stage (1.e., realm of 
desire [kama-dhatu], etc.) of the six cognitions (vijiidnas), it may happen that, 
although they have not yet abandoned [the defilements] to be abandoned by cul- 
tivation (bhdvand-heya) of the realm of desire, nevertheless, this is as though 
they had abandoned them, and that, thus, they can generate the attainment of 
cessation. — Indeed, YBh (1.301579.0646b) says that “having entered into the diiram- 
gama (#4, ‘far-going’; seventh stage), the bodhisattva then manifests the attain- 

ment (of cessation) ((nirodha-)samapatti WRX)”. {7/15v.} | 


On leaving the first stage (bhiimi), 1t may also happen that the bodhisattva is 
able to completely tame all the defilements, like an arhat: then, in the course of 
the ten stages, he generates this attainment. Indeed, the siitra (DaSa-bhimi, etc.) 
says that the bodhisattva, in the first six stages, also manifests (Fr) the attain- 
ment (of cessation) (js). <410> 
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Drowsiness (middha) and faint (mirchana) 


(DROWSINESS AND FAINT (fHEHRE2 fi) 44) (in Vasubandhu’s stanza 16cd)) refer [here] 
to very heavy (7% #2) drowsiness (middha fEHR; see #2165) and to very heavy 
faint (miarchana [ij #4)’” which cause the first six cognitions (vijfidnas) to be 
suspended, which are thus qualified as “without mind” (acittaka #%.1)). 


By stupor (i.e., very heavy drowsiness, #& 5a HEAR) is meant a bodily state (4 (i7) 
induced by (Fff5|) (conditions such as extreme) fatigue and other causes (j8 fi 
4), a State incompatible (#) with the first six cognitions. (Thus, it is called 
very heavy drowsiness.) 


Although this state is not “mental”, nevertheless, it is, (figuratively speaking,) 
given the name (({t(% 4) drowsiness (middha), even though it is not, in its 
substance (#@), drowsiness, because it proceeds from drowsiness and because 
it resembles drowsiness. 

By black out (1.e., very heavy faint, fix #2 [t#4) is meant a bodily state induced by 
(Ff |) disturbance of the humors, (i.e., wind (vata Jil), bile (pitta 2A), etc.,) incan- 
tations, etc., a state incompatible with the six cognitions. (Thus, it is called very 
heavy drowsiness.) {7/16r.} 

Or else, one can say that both, (i.e., stupor and blackout,) are small parts (74>) 
of (the sense-sphere of) the tangible (sprastavya ffi}).”” 

(With the exception of these five states,) (i.e., (1) gods without ideation, and 
(2-3) two attainments, (4) drowsiness and (5) faint, which are also without mind,) 
(mental cognition occurs constantly, that is, in all other states). 


Birth and death™ 


Since mental cognition (mano-vijfdna) is also absent at (the time of) birth and 
of death (54) (see #0977), some say that two other states, 1.e., birth and death, 
should be added to the five states that hinder (or are without) mental cognition 
(FR ey). 
(Why is it said, then, that [mental cognition] is inactive (454T) only in five states 
(Fi fiz)?) 


(According to one opinion, these) two other states, (i.e., birth and death (3644),) 
742 We might say stupor and blackout. 


73 Kuiji, Shuji 7A/88v. 
4 See AKB iii, F 118, 131. 
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would be indicated by the word ALSO (api &...#2)’* in the stanza (kdrikd 16cd). 
(See #2257.) 


This opinion is not reasonable. What are the reasons? For Y Bh (1.30.1579.0345a) 
teaches that six situations (f¥) are called “without mind” (#£.(.), namely, the 
aforementioned five (states ({iZ)) plus nirvana-without-remainder (nirupadhi- 
Sesa-nirvana # SRK). Thus, let us say that the states of birth and death are in- 
cluded in faint (marchana [iJ #4), for these are states of (the most) extreme faint 
(x Fx 42). The word ALSO (api &...#4) shows that the five states are not mixed 
up (#é). 


Why does the author (Vasubandhu) not mention [the nirvana-|without-remain- 
der (nirupadhisesa)? Because the six cognitions (vijidnas)—abandoned during 
the five states—re-emerge again (###U) <411> due to their seeds (bijas f®), 
stored in the store-cognition (Glaya-vijnadna). This is not the case once one has 
entered into the nirvana without remainder. {7/16v.} 


Of the five states, the ordinary worldlings (prthagjanas) experience four, ex- 
cluding the attainment of cessation (nirodha-samapatti jK5E); the saints (aryas) 
experience only the last three; (among these [three],) the tathdgata and the 
bodhisattvas of the eighth stage (bhiimi) experience the attainment of cessa- 
tion alone, being beyond drowsiness (middha [#) and a faint (marchana [t). 


45 Editors: Kuiji (7.43.1830.0484a28) comments: 


According to the first teacher: being-born and dying are separately stated in the 
stanza (gatha), which accounts for a total of seven types. That is to say that these 
are entailed in the character X and the character £8. Both words each indicate one 
and the same [thing]. 


EE; 
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Simultaneity of the cognitions (vijfidnas)'"* 


Thus, among the eight cognitions, two cognitions, 1.e., the store-cognition (Glaya- 
vijndna st») and manas (FF), evolve always simultaneously (sahavartin |. {A#) 
in all sentient beings. When (the sixth), i.e., mental cognition (mano-vijfidna), is 
generated, three are simultaneous. When, due to the coming together of condi- 
tions (8%), from one up to five cognitions are generated, then four, five, six, 
seven or eight cognitions are simultaneous ({8#8). (The same doctrine at #1402). 
(This is the brief explanation of the simultaneity of the cognitions.) 


a. [Objection:] — If several cognitions (vijfidnas #%) evolve simultaneously (4 BA 
#) In one single sentient being, how can it be said that this is one sentient being 
(—4 8)? There would be as many sentient beings as there are cognitions. 


To this difficulty [posed by] the Sarvastivadins and other schools, there are sev- 
eral replies. 


[We answer:] — If a sentient being were to be established in terms of (the num- 
ber of cognitions), i.e., one or several cognitions, then for you, in the states 
without mind (#£.(>iZ) (i.e., absence of the six cognitions), there would be no 
sentient being. 


Moreover, in your tenet, when, [in a sentient being of a specific realm,] a mind 
of a higher or lower realm (dhGtu) ({t,4}L») 1s present, {7/17r.} why do you say 
that the sentient being belongs to his realm (4), i.e., to the realm in which he 
is born? 


In fact, (1) what constitutes the sentieni being and its unity is the vital faculty 
(jn a7#&) (1.e., the group of seeds [bijas] that figuratively receive this name, 
#0260), or else, (2) the “cognition that is retribution” (vipdka-vijidna HAR) (i.e., 
the <412> active eighth cognition, #0407). These two explanations both conform 


_ to reason, for the vital faculty and the “cognition that is retribution” are contin- 


uous ({8 EF), unique. 
b. [Objection:] — At a given time, there exists in a sentient being only one con- 
dition qua immediate antecedent (samanantara-pratyaya #&[Hi#R) (#1187; #2446). 


746 See Siddhi F 293. — In the ancient vehicle, it seems that the Mahasamghikas, etc., are the 
only ones to accept the simultaneity of the cognitions (vijfidnas); Kuiji, Commen- 
tarial Record on the Treatise on the Sects (Yibu zonglun lun shu shuji 2B FR Base Hac 
[X.53.0844.0567]), third branch thesis. - The Vibhasd mentions this doctrine without indi- 
cating the sect, T.27.1545.0719c: “It is said that two minds (cittas) are simultaneous, for 
there is seeing, hearing, etc., at the same time’”’. 
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How could several cognitions (vijfianas) (evolve (##) or) enter into activity at 
the same time ({A)? . 


Answer: — You yourself indeed accept that the mind (citta), which is this single 
condition qua immediate antecedent at a given time, induces (5|) several mental 
factors (caittas) (4-0 Fit), i.e., the associates of the subsequent mind-moment 
(citta), so why not also accept that it induces (5|) several types of mind-mo- 
ments (#4 (»)? [Besides, your reasoning is circular. Indeed,] who does defini- 
tively affirm the condition qua immediate antecedent to be only single (#"fE—)? 
Whoever accepts the simultaneity of several cognitions has to maintain that the 
condition qua immediate antecedent is manifold (4). 


Moreover, we think that one perceives (X), at the same time, several objects 
(3@), 1.e., colors, sounds, etc., so why would not the various cognitions perceive 
several objects all at once (48 8X) when several objects are given at the same 
time? If the conditions of several cognitions, 1.e., faculty, object, etc., are power- 
fully complete at the same time (#14 77 ##), it is not reasonable to assert that 
these cognitions arise only successively. 


Moreover, since you accept that mental factors (caittas) which do not differ in 
terms of nature (() {7/17v.} but only in terms of type (48 %!]) arise simultane- 
ously ({24), so why not also acknowledge that several minds (cittas), different 
in terms of type, can occur simultaneously? . 


Moreover, do we not generally assume that several waves (7), dependent on one 
single body of water, or several reflections ((), dependent on a single mirror, 
arise together ({K—j#2#)? So why should it be that several cognitions, depen- 
dent on the same root-cognition (mila-vijidna —:(»), cannot evolve simulta- 
neously ({A #4)?” | 


Finally, if you deny that mental cognition (mano-vijndna ™) seizes the objects 
of the five cognitions alongside these five, [this mental cognition] would not 
be clear and vivid (HA 7) when it seizes (FX) these objects, just as, at least in the 
normal (i.e., non-concentrated) state (HU mt), [mental cognition] does not clearly 
seize objects that have long disappeared (“A jm). 


c. [Objection:] —- How could one moment of mental cognition (mano-vijiana 
=), alongside five cognitions, seize—amongst the colors, sounds, etc.—one 
or several objects? <413> 


[We answer:] — This is just as the visual cognition (caksur-vijfidna), etc., each 


47 Copied from Samdhi-nirmocana, T.16.0676.0692b. 
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#2328 


676 E. Six cognitions (vijidna) 


in its own domain (4%), seizes one or several objects. [For visual cognition, we 
have the perception of one type of matter (rapa), of twenty types of matter, see 
AKB 1, F 16.] — Here, too, there is no difficulty. The activity (kriya) of mental 
cognition is to seize all dharmas: the seeing-part (darsana-bhdga §) and the 
image-part (nimitta-bhaga *4) of the cognitions show great variety of aspects 


(A fe fa T8). 


d. [Objection:] — Why is it not accepted that various cognitions of the same 
type are simultaneous? 


[We answer:] — (With regard to its object (#4 B Fit#), if it can be cognized, then) 
one visual cognition already cognizes (J) it, ie., another simultaneous visual 
cognition would be useless. {7/18r.} 


[Objection:] — But if that would be so, since the five cognitions have already 
cognized their objects, what use (or activity) (FH) would there be for a men- 
tal cognition, cognizing the same objects, to occur simultaneously ({B#&)? 


[We answer:] — Mental cognition, simultaneous with the five, aids (8) them (and 
causes them) to arise (#£): it is not solely (2) there in order to cognize the 
objects (of the five cognitions). 


Moreover, (with regard to these objects,) [mental cognition] “clearly” (89) cog- 
nizes (and seizes) ( s 9X) them, in contrast to the five (cognitions, i.e., visual 
cognition, etc.). Thus, it is not without use (or activity) (FA). 


(The noble teaching), i.e., the Samdhi-nirmocana, says that mental cognition is 
called “with figurating” (savikalpcka 4 ¥!]), but not so the five cognitions: 
being endowed with initial inquiry and investigation (vitarka-vicara), [mental 
cognition] “clearly” cognizes. 

e. [Objection:] — Although (several cognitions occur) simultaneously ({8 #9), 
why are [these] cognitions (vijfAdnas) not “associated” (samprayukta tHE)? 


[Answer:] — Because they do not have the same object (fa]4z); and when they do 
have the same object, they differ (42) as to the substance (#@) and the number 
(#) of their “supports” (Gsraya Fir fk, see #1111). (This is just as with the cogni- 
tions of the five sense-faculties (7.48 #) (#1180), which are not mutually “asso- 
ciated” (#8). <414> 
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#2330 The eight cognitions (vijfidnas) are definitively not identical in their (intrinsic) 
nature (svabhdva —\), for their mode of operation (Gkdra {7 #4, i.e., their mode 
of cognition, their seeing-part [darsana-bhdaga}), their support (asraya FAK, 1.e., 
their faculty, #1134), their object (alambana Fitz, 1.e., their image-part [nimitta- 
bhdaga}), their associated (#8) factors (caittas) are different. Moreover, we may 
add {7/18v.} that one of them may cease without the others ceasing, and that their 
characteristics differ: seven are perfuming (#2=), the eighth is perfumed (Fi, =) 
(#0487), etc. 


But can it be said that the eight cognitions are definitively (5<) different? — No, 
for the siitra™ says that the eight cognitions are not differentiated, just as waves 


“8 Lankdvatara, X, p. 314, stanza 386. — Suzuki translates stanzas 386-396 as follows: 

386. They are neither different nor not-different: the relation is like that between the 
ocean and its waves. So are the seven Vijianas joined with the Citta (mind). 

387. As the waves in their variety are stirred on the ocean, so in the Alaya is pro- 
duced the variety of what is known as the Vijiianas. 

388. The Citta, Manas, and Vijfianas are discriminated as regards their form; [but 
in substance] the eight are not to be separated one from another, for there is 
neither qualified nor qualifying. 

389. As there is no distinction between the ocean and its waves, so in the Citta 
there is no evolution of the Vijianas. 

390. Karma is accumulated by the Citta, reflected upon by the Manas, and recog- 
nised by the Manovijnana, and the visible world is discriminated by the five 
Vijfianas. 

391. 


— 


Varieties of colour such as dark-blue, etc., are presented to our Vijfiana. Tell 
me, Great Muni, how there are these varieties of colour like waves [on the 
ocean]? | : | 

392. There are no such varieties of colour in the waves; it is for the sake of the sim- 
ple-minded that the Citta is said to be evolving as regards form. 

393. There is no such evolving in the Citta itself, which is beyond comprehension. 
Where there is comprehension there is that which comprehends as in the case 
of waves [and ocean]. | | 

394. Body, property, and abode are presented as such to our Vijfanas, and thus they 
are seen as evolving in the same way as are the waves. 

395. The ocean is manifestly seen dancing in the state of waveness; how is it that the 

evolving of the Alaya is not recognised by the intellect even as the ocean is? 


#2332 
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(i) are not differentiated from the ocean (7K}%) (nasti viSesanam); for, if they 
were definitively different, they could, among themselves, not be cause and fruit 
(KR); for, like illusions (4J33), etc. (mdyd-ddi), one cannot assert them (to have 
a definitive nature (%¢}#), i-e.,) to be identical or different. | 


Thus, the preceding description of the particular characteristics (44H) of the 
cognitions is based on the conventional truth qua reason (yukti-samvrti FETE {§, 
i.e., the second conventional truth, see #2828), not on the absolute truth of the 
absolute [paramartha-paramartha i [§ 2%] (i.e., the fourth absolute truth, see 
#2848); from this last point of view, the cognitions are beyond mind and pen 
CL = #4). (See #2254.) 


This is what a stanza (gatha) of the Lankdvatara says: 


The citta, the manas and the vijfidnas, 1.e., eight kinds, have different 
characteristics (bhinna-laksana) from the point of view of the conven- 
tional (samvrti {8). 


From the point of view of reality (tattva #), they do not have different 
[nor non-different] characteristics, for neither the “characteristic” (laksana 
#4) nor the “characterized” (laksya Fit) do really exist (#2). 


a. The characteristic (laksana) of the cognition (vijfidna) is its activity (yong FA; 
vrtti, vyapara, karitra), 1.e., the seeing-part (darsana-bhdga) and the image-part 
(nimitta-bhdga). 


The characterized (laksya) is the intrinsic nature (svabhdava) of the cognition, L.e., 
the very cognition, namely, the third “part” (bhdga), above #0530. 


For the characteristic (laksana) and the characterized (laksya), one may profitably 
study the Madhyamaka-vrtti, chap. 1, transl. Stcherbatski, Nirvana, 1927, and his 
Central Conception, 1923. <415> 


b. The translation of the stanza from the Lankdvatdra given here by Xuanzang 1s, 
according to Kuiji, a new translation. [Let us add: but not very literal translation. ] 
— Kuiji cites the old translation which can be found in the edition in ten juan, 
Bodhiruci (T16.0671.0574b), and which corresponds quite closely to stanza 388 in the 
Nanjio edition, p. 314: | 


cittam manas ca vijfianam laksanartham prakalpyate | 


396. That the Alaya is compared to the ocean is [only] for the sake of the discri- 
minating intellect of the ignorant; the likeness of the waves in motion is [only] 
brought out by way of illustration. 
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abhinnalaksanany astau na ca laksyam na laksanam | 
[Same stanza (p. 46, stanza 104) with variants: 
abhinnalaksand hy astau na ca laksya na laksanam | 


See T.16.0671.0523b, which differs from 0574b: laksana-artham is rendered in two very 
different ways. — In the edition in seven juan, Siksananda, the text T.16.0672.0594c 
is very Close to 0523b; the passage corresponding to 0574b is absent at T.16.0672.0631c, 
where it should occur (and where stanzas 380-413 are skipped).] — See notes by 
G. Tucci, Indian Historical Quarterly. 1928: 545. <416> | 


Master Kuiji 


G. 
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G.A. Various explanations of the stanza (karika); #2341 
G.B. Demonstration of vijfiapti-matrata; #2353 


#2335 We have (already extensively) examined (the characteristics (#4) of) the three 


developing (§@#*) vijfidnas, 1.e., (1) the root (mila), (2) the cogitation (manas) 
and (3) the six cognitions (vijfidnas) (defined briefly at #0012), whereby each 
of the eight cognitions (1.e., awareness-part [samvitti-bhdga] or “substantial’’- 
part [svabhavika-bhdaga], #0535) is the support (Gsraya Fr fk) of a twofold develop- 
ment (1.e., image-part [nimitta-bhdga] and seeing-part [darsana-bhdga], #0530) 
(Ar ##— 47). [These two parts (bhdgas) are the development of the awareness- 
part and its activity, yong FA (#2333: vrtti, vyapdra, kdaritra).] {7/19r.} 


We have said that the self (% Gtman) (or person [pudgala]) and dharmas (3%) 
are only designations ({fx#t) (based on) the development of vijfidna (fK#R FR), 
i.e., on the image-part and on the seeing-part; that [the self and dharmas] are 
not separate real things (JE!) (see. #0040-40340); and that, consequently, “every- 
thing is nothing but vijfidna” (—] "ER wz). How is this thesis to be understood? 


#2336 This is explained by the stanza (kdrikd 17). The stanza says: 


vijiadna-parindmo ’yam vikalpo yad vikalpyate | 
tena tan ndsti tenedam sarvam vijhapti-matrakam || 17 


SEM - FPR - | 
FAY IL eS SRE + ETRE + |] 17 


This development (#4) of the various vijfidnas (#) is the figurating 
(vikalpa 43%) and that which is figurated (vikalpyate Fft4}55')), that which 
thinks (L. cogitat) and the thing that is thought about (L. cogitatur). 
On account of this (tena Itt), that (tad #& = self [a@tman] and dharmas) 
does (all) not exist (4). Consequently, everything is nothing but vijfapti 
(— YI ME Fa). 


La Vallée Poussin comments: 


This translation follows the edition of Xuanzang who punctuates after vikalpyate. 
In other words: “The development (i.e., a development which is also fruit [phala], 
#0387) is the seeing-part (darsana-bhdga) (= vikalpa [figurating]) and the image-part 
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(nimitta-bhdga) (= yad vikalpyate [that which is figurated]) ...”. The mmage-part is as 
real as the seeing-part. 


Sthiramati, Trentaine (Lévi), F 35-36, differs. In agreement with the Tibetan edition 
and closer to the original, he understands (stanza 17): 


vijidna-parindmo ’yam vikalpah | yad vikalpyate tena [vikalpena] tan nasti | 
tenedam sarvam vijfapti-mdatrakam || | 

The development of vijfapti is figurating (vikalpa): that which is figurated by 
this figurating, that does not exist; thus, everything is nothing but vijfapti. 


Sthiramati’s commentary, Trentaine (transl. based on LVP and J acobi): 
iti | yo ’yam vijfidna-parinamas trividho ’nantaram abhihitah, so ’yam vikalpah | 
adhyaropitarthakards traidhatukas citta-caitta vikalpa ucyate | yathoktam | 
- abhita-parikalpas tu citta-caittas tri-dhatuka iti | 
The threefold development of vijfiapti (or vijfidna) which has just been explained 
is figurating (vikalpa). Indeed, the name figurating (vikalpa) is given to the 
- minds and mental factors (cittas-caittas) of the domain of the three realms 
(dhdtus) (in opposition to the pure [andsrava] mind and mental factors) which 
_ take the aspect of a falsely imputed object (adhydropita-artha-akara): as the 
Madhyanta-vibhaga, chap. 1, karika 10 says: <417> | 
The minds and mental factors of the domain of the three realms are false 
imagination or “imagination of the non-existent” (abhita-parikalpa). 


tena tri-vidhena vikalpendlaya-vijnana-klista-manah-pravrtti-vijnana-sva- 
bhavena sasamprayogena yad vikalpyate, bhajanam, atma, skandha-dhatv- 
Gyatana-riipa-Sabdadikam vastu, 
That which is “figurated” (yad vikalpyate) by the threefold figurating (vikalpa), 
which consists of (1) the store-cognition (Glaya-vijfidna), (2) the defiled cogita- 
tion (klista-manas) and (3) the six evolving cognitions (pravrtti-vijndnas), to- 
| gether with what is associated with it—namely, the receptacle-world (bhajana), 
the self (atman) and things (vastu) like the aggregates (skandhas), sense-ele- 
ments (dhdtus), sense-spheres (dyatanas), visible forms (rupa), sounds (Sabda), 
etc.—all of that does not exist. 


tan nastity, atah sa vijfidna-parinamo vikalpa ucyate, asad-dlambanatvat | 
This is why the development of vijfiapti (or vijfidna) is called figurating (vikalpa), 
because it has no real cognitive object (a4lambana). 


katham punar etad vijfidyate, tad Glambanam asad iti | 
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(How do we know that the cognitive object (Glambana) of figurating (vikalpa) 
is unreal, non-existent (asat)?) 


yad dhi yasya kadranam tasmin samagre caviruddhe ca, tad utpadyate, nanyathd | 


(For if the cause (kdrana) for something is complete (samagra) and unhindered 
(aviruddha), then it arises [from this cause], and not from something other.) 


vijnanan ca, maya- enananya: nagara-svapna-timirddav asaty apy alambane, 
jayate | 

From the fact that vijfidana does also arise without having a cognitive object, as 
in the case of an illusion (maya), (a gandharva-city (gandharva-nagara), a dream 
(svapna), an eye-disease (timira), etc. 

yadi ca vijhanasyaGlambana-pratibaddha utpaddah sydd, evam sati, mayadisy, 
arthabhavan, na vijfianam utpadyeta | 

If, however, the arising of vijfidna would be dependent on a cognitive object, 
then vijidna would not arise in the case of an illusion, etc., since the respec- 
tive eta -referent eee does not exist. a 

arthat, tasminn asaty api bhavat | 

(Therefore, a (particular) cognition (vijfidna) arises due to a previous (piirvaka) 
and ceased (niruddha) object that is of the same kind [as the vijridna] (tajjatiya- 


vijnana), but not due to an external object, for even if such an object does not 
exist, vijfidna occurs.) 


drsta cabhinne ’py arthe pratipattrnam paraspara-viruddha pratipattih | na 
caikasya paraspara-viruddhdnekatmakatvam yujyate | 

(And, as we know, even in regard to one and the same (abhinna) object, dif- — 
ferent persons acquire perceptions that are contradictory with each other; but 
the same thing cannot itself have characteristics that are € contradictory with 
each other.) 

tasmad, adhyaropita- rijpatvad, vikalpasyalambanam asad iti, praipaianan | 
(Therefore, one has to accept that the cognitive object of figurating does not 
exist because, in terms of its nature, it is a false imputation earyarona): ) 
anena tavat samdaropantam parihrtyGpavadanta-parijihirsaya cha | 


tenedam sarvam vijnapti-matrakam (17cd) © 
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Having thus refuted (parihrtya) the extreme thesis of “imputation” (“affirma- 
tion”, adhyaropa; samaropa), the author, in order to refute (parijihirsa) the 
extreme thesis of “negation” (apavdada), says: 

Consequently, everything is nothing but vijfapti. 
iti | teneti, tasmat | yasmat parinamatmakena vikalpena yad vikalpyate, tena 
tan nasti, tasmad visayabhdavat sarvam vijfiapti-matrakam | 
“Consequently” (tena), since that which is figurated (vikalpyate) by figurating 
(vikalpa)—which 1s development (parindma) in its nature—does not exist, 
therefore, in the absence of the object (visaya), all this is “vijfapti-only” or 
“nothing but vijfiapti” (sarvam vijiaptimatrakam). 
sarvam iti, trai-dhdtukam, asamskrtafi ca | 
“Everything” (sarvam), 1.e., everything that is of the three realms (dhdatus) and 
the unconditioned factors (asamskrta). 
matra-Sabdas tad-adhika-visaya-vyavacchedarthah | 
The word “only” (mdatra), in order to deny an object of mind (visaya) that might 
be beyond vijfidna. 
ka-karah pada-pitranarthah | 


“-ka’”’, in matraka, serves to complete the quarter-verse (pdda). 


Sthiramati’s tenet according to Kuiji, Shuji (7B/2r.): 


The intrinsic nature (svabhdva) of vijidna develops as two parts (bhdgas), 
1.e., seeing[-part] (darSana) and image[-part] (nimitta). The nature of the “part” 
(bhaga) (1.e., “substantial’-part [svabhavika-bhdga] = awareness-part [samvitti- 
bhdga}) is what is called parindma. 


This word has the meaning of “manifesting”. The nature of vijfiana manifests 
as two types of characteristics (laksana) (i.e., “seeing” [darsana] and “image” 
[nimitta}); but, indeed, these two characteristics do not exist: they are imagined 
(parikalpita) (see #2723). [They do not exist outside of the two erroneous kinds 
of conceiving (graha) of that which seizes (grdhaka) and of that which is seized 
(grahya).| 

Or else, parinama has the meaning of “developing”: the single nature of vijnana 
develops as two parts (bhdagas). 


G.A. 


#2345 


#2342 


#2343 


#2344 
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The Treatise: 
1. Dharmapala.” 


By this [development of] THE VARIOUS VIJNANAS (Je Haax), WE must understand 
the three developing vijfdnas (= #é5#i%) and their mental factors (caittas Lit), 
studied above. 


It is said that they are DEVELOPMENT (#*) (precisely: they are called vijfidna- 
parinama {development of vijfidna]) because they develop (*) under the aspect 
(abhdsa {t\) of (the two parts, i.e.,) the seeing-part (darsana-bhdga 5i,5}) and the 
image-part (nimitta-bhaga #847). 

The first part, i.e., the seeing part (bhdga 52,43), developed (Fit) [by vijfidna], 
is given the name of FIGURATING (vikalpa 4}%!|) because it “seizes” (HZ) the second 
part (#H). 


The second part, i.e., the image part (#877), developed [by vijidna] , is given the 
name THAT WHICH IS FIGURATED (yad vikalpyate Fit 4}4!)), (i.e., the object of fig- 
urating), because it is seized by the first part (FAT AX). 


The two “parts” are dependent (paratantra) (see #0031, #2719). 


ON ACCOUNT OF THIS (FH Jit) (correct principle (IE ##)), THAT (7X), i.e., a real self 
(atman) and dharmas, ALL (4) definitively do not exist separately from the two 
“parts” (bhdagas) developed (Fit) by vijiana, {7/19v.} <418> for separate from the 
“seizing” and of the “seized” (BEREFTHX), of figurating and of “that which is fig- 
urated”, (a separate thing DOES NOT EXIST (#£)); no real thing (bhiita-dravya #¥) 
exists separate from the two “parts” (or characteristics (#8)). 


CONSEQUENTLY, ALL (#X{—¥]) dharmas, 1.e., the conditioned (samskrta © 4) 
(which develops from-vijfidna), the unconditioned (asamskrta #£4,) (which is 
the very nature of vijfidna), the real (E) (1.e., matter [ripa], etc.), the fictive (ff) 
(i.e., existence as designation [prajfapti-sat], formations dissociated from mind 
[viprayuktas], pitchers, etc.), none of all that exists separate from vijndna (47% 


The word NOTHING BUT (md@tra "), in “everything is nothing but ("£) vijfapti’, 


is used in order to deny (##) any real thing (#7) that could be separate (##) 
from VIJNANA (#), namely, the imagined (parikalpita) (i.e., the self [@tman] and 
dharmas existing as such), but not in order to deny the mental factors (caittas), 


% Editors: The Kepan has here: “Sthiramati and Dharmapala”. 
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the two “parts” (bhdgas), matter (ripa) and suchness (tathata) which are not sep- 
arate from vijfidna. 


La Vallée Poussin comments: 


Suobian Fit # = parinata. The two parts (bhdgas) are developed from vijfidna 
(vijndna-parinata). — This expression parinata (“developed from’) is familiar in 
the literature of the s@dhanas of which A. Foucher, Iconographie bouddhique, has 
explained a number of specimens. — Maitreya is developed from the syllable “maim” 
written in yellow on the appropriate mandala: the practitioner imagines himself 
as developed from the knife of Tarini ... (Iconographie, 1905, ii, pp. 48, 75.) 


2. Nanda, who divides the stanza (karika) as does Sthiramati. 


#2346 Or else, DEVELOPMENT (parindma #4) means that the internal vijfidna (i.e. the 


#2347 


seeing-part [darsana-bhdga]) (develops (#§)) appearing (#4) as the various kinds 
of external objects (4}4248) resembling a self (4% atman) and dharmas (3#) (1.e., 
the image-part [nimitta-bhdga], which is dependent [paratantra)]). 


The expression FIGURATING (vikalpa 47%); imagination) designates the develop- 
ing vijfidna (#E#s =) because it is, in its nature (§ t), imagination or figurating 
of unreal things (abhita-parikalpa [i347 5'|). It is the minds (cittas) and mental 
factors (caittas) of the three realms (dhdtus). 


The expression THAT WHICH IS FIGURATED (yad vikalpyate ff4}4!|; that which is 
imagined) designates the object (Fit#4z) which is conceived by that which fig- 
urates (vikalpa), 1.e., the natures of a self (atman) and of dharmas that are false- 
ly conceived (Fit##4) as real. 


La Vallée Poussin comments: 


For Nanda only two parts (bhdgas) exist, see Siddhi F 9. The seeing-part (darsana- 
bhdga) develops as an image-part (nimitta-bhdga) which is dependent (paratantra), 
which appears as external object. There is no external object (i.e., subject [grahaka] 
and object [grahya]) that is developing from vijfiana ... .— Nanda’ scriptural source 
is the Samgraha: “only two” (see #2753). Nanda does not accept the awareness-part 
(samvitti-bhaga), in contrast to Dharmapala and Sthiramati. For him, the parikalpa 
(vikalpa [imagination or figurating]) and the parikalpita (the imagined or figurated), 
1.e., subject (gradhaka) and object (grahya), are false kinds of conceiving (grdha) of 
duality related to the image-part (nimitta-bhdga) developed by the mind. Indeed, 
when the seeing-part (darsana-bhdga) is considered as a self (Gtman) <419> or-as 
dharmas, this also is a conceiving related to the image-part (nimitta-bhdga), to what 
is developed by the mind; thus this conceiving is not without object (Glambana). 


#2348 


#2349 


#2350 
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(ON ACCOUNT OF THIS (FH Jt),) since figurating (vikalpa 4} %3!|) seizes (or develops) 
() the image-part (nimitta~-bhaga) (which is dependent [paratantra]) as ((U\) 
being an external self (atman) and external dharmas, {7/20r.} (THAT (#)), i.e., the 
natures of the self (dtman) and of the dharmas thus “seized (or developed)”, 
thus “figurated” (yad vikalpyate Fitz} !|), definitively DOES ALL NOT EXIST (£7). 
We have sufficiently refuted—by the teachings and reasoning—the self (Gtman) 
and the dharmas [to be separate from vijfidna] (#0040—#0340). 


CONSEQUENTLY, EVERYTHING (conditioned factors [samskrta], etc., see #2344) IS 
NOTHING BUT VIJNAPTI ("24 ax), for the existence itself of the false imaginations 
or false figurating (abhita-parikalpa |i 7 i), leaving aside their content or 
object, is well established by the twenty schools. | 


[But the objection is made: — “Suchness (tathata), the mental factors (caittas), 
etc., are not the mind that imagines or figurates (vikalpa), are not the dharmas 
imagined or figurated as external: will you say that all of that exists or does not 
exist?”’] | 


Answer: — The expression “nothing but” (mdatraka "2) does not deny dharmas 
that are not separate (avyatirikta) from vijfidna (see #2359, #2413). Thus, suchness 
(or true emptiness) (Ei 2), the mental factors, etc., really do exist (724 t#). 


Therefore, these masters—the three masters Dharmapala, Nanda, Sthiramati— 
avoid the two extreme theses (##) (1) of affirmation (adhydropa-anta #4, “to add’. 
— Little Vehicle) or superimposition, and (2) of negation (apavdda-anta ijk, “to 
decrease’’. — Tenet of Bhavaviveka, p. 4). The vijiapti-mdatrata doctrine is thus 
in harmony (22) with the Middle Way (434). : 
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G.B. Demonstration of vijnapti-matrata 

_ #2353 [Question:] — By which teachings, by what reasonings is vijfiapti-mGtrata (4ER) 
demonstrated (AK)? 

#2354 [Answer:] — Have we not already said it? 


#2355 [Reply:] — You have said it, but in an incomplete way; you have refuted my 
thesis, but only to refute another’s thesis does not suffice to establish one’s 
own thesis. Thus, it is necessary to explain (/) again, and with precision, the 
teachings (#Z) and reasonings (#) that demonstrate (x) this. <420> 


B.A. Teachings; #2359 

B.B Reasoning; #2369 

B.C. Conclusion: reasoning and teachings combined; #2372 
B.D. Reply. to objections; #2377 


GB.A. Teachings 
There are many noble texts that affirm vijfiapti-mdatrata. We will cite only a few. 


#2359 1. Dasa-bhimaka: 


citta-matram idam yad idam trai-dhatukam 


This here, i.e., the three realms, is nothing but mind (= FRME.t)).7° 
2. Samdhi-nirmocana: 


The object (Fitz) of cognition (vijidna) is only a manifestation of cog- 
nition (vijidna-pratibhasa-matram "Ee wx FH EL). 


La Vallée Poussin comments: 


a. Compare Samgraha (T.31.1594.0138a; commentary of Asvabhava, T.31.1598.0400a): 


[Question:] — How can the person who has not yet attained supreme knowledge 
cognize vijnapti-matratda indirectly? 

By the teachings and reasoning. The Bhagavat says in the Dasabhitmaka-sitra: 
cittamatram idam yad idam traidhatukam; he says the same thing in Samdhi- 
nirmocana-sutra, 3 (T.16.0675.0674 and T.16.0676.0698a28, several variants). In this 
sutra, the bodhisattva Maitreya asks the Bhagavat: 


730 Sixth stage (bhami), Rahder, 1926: 49. 
Interpretation of the Madhyamikas, Madhyamakavatara, p. 181 (LVP transl. F 238). 
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b. 


“Are the images (bimba; yingxiang #2() that are perceived in concentration 
(sam@dhi-gocara) different or not different from the mind?” 


The Bhagavat answers: — “They are not different. Why? Because these images 
are merely vijfdna. I say that the object (alambana) of cognition is merely a 
manifestation (pratibhadsa-matra) of vijfiana.” 

Maitreya asks: — “If the images that are perceived in concentration are not dif- 
ferent from the mind, how will the mind turn inwards to seize the mind itself?” 


The Bhagavat answers: — “Maitreya, no dharma seizes another dharma ..., but, 
when cognition arises, it arises similar to that thing, and we say that it seizes 
that thing’. (Samgraha, T.31.1594.0138b; compare Siddhi, F 129-130, #2405, #2470.) 
On the non-activity of dharmas, AKB ix, F 280; Vibhdsd, 93 at beginning. 


Kuiji (Shuji, T.43.1830.0488b02) cites the commentary on the Samgraha by Asva- 


bhava (T.31.1598.0400b06) (he cites the same text in the commentary on the VimSatikd, 
Weishi ershi lun shuji, T.43.1834.0981c28): 


The word matra denies the existence of the object (grahya); since the object 
does not exist, then the subject, 1.e., “that which seizes” (grdhaka), does not 
exist either. 


The word mdatra does not deny the mental factors that are not dissociated from 
the mind. As it is said: “If the mental factors are absent, then the mind also is 
absent”... . 


The text says that the “threefold realm” (dhatu), “that which belongs to the 
three realms’, the trai-dhatuka is merely mind (citta-mdatra). 


[Question:] — What should be understood by trai-dhdatuka? 


[Answer:] — That which is associated with thirst (trsnd) [better, attachment 
(raga), AKB 111, F 8] (ka@ma-ddi-) is included in the three realms. 


The expression citta-mdatra thus establishes that only mind and mental factors 
exist, that the falsely imputed objects (alambana) of the three realms do not 
exist. It does not deny that (1) suchness (tathatd) and (2) the dependent (para- 
tantra) are objects of the mind and mental factors: for these two are part of the 
truth of the path (mdrga-satya), are the object of the root-knowledge (mila- 
jana) and of the subsequently acquired knowledge (prstha-labdha-jAdana), are 
not <421> “seized” by thirst (trsnd) (i.e., attachment [rdga]), are not to be coun- 
teracted, are not erroneous, are not included in the three realms, are not sep- 
arate (vyatirikta) from mind (citta). — Therefore, the text does not deny them. 
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#2360 3. 


#2361 «4. 


#2363 ~«CS: 
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Objection: — You say that the realm of desire (kadma-dhatu) and the realm of 
fine-materiality (ré#pa-dhdatu) are merely mind (citta-matra). But why say that 
the realm of immateriality (a@ripya-dhdatu) is merely mind? The Little Vehicle 
accepts that the third realm is merely mind. Your text demonstrates that which 
already has been accepted (siddha-sddhana). 


[Answer:] — You misunderstand the meaning of the expression citta-mdatra. It 
does not refer only (1) to the non-existence (abhdava) of matter (ripa), but also 
(2) to the non-existence of mind and mental factors (i.e., attachment [rdga], etc.) 
insofar as they seize an object, (3) to the non-existence of the objects seized 
by the mind, including infinite space (akasa-anantya), etc. (objects of the mind 
of the realm of immateriality, according to the Sarvastivadins). On the other 
hand, the Sautrantikas think that space (aka§a), 1.e., the simple absence of matter, 
has no reality; indeed, space is a manifestation of the mind; it is merely mind 
(citta-matra). Fearing that the Sautrantikas. would say: “Being separate from 
the mind and mental factors, space should be called a dharma-that-is-not-mind”’; 
or that they would say: “The mind that is directed at space—not having an 
object—does not exist’, the text says that the three realms (dhdtu) are merely 
mind ... . [For space (GkaSa) according to the Sautrantikas, see AKB i, F 8; 
li, F 279.] 


For vijnapti-matra, see #2412. 


Lankavatara: {7/20v.} 
All dharmas are not separate from mind (citta-vyatirikta AS BBL). 
Vimalakirti-nirdesa (T.14.0476.0563b28 ): 


Sentient beings are defiled and purified due to the defilement and purifi- 
cation of the mind (fb $a73) (above, #1077). 


The sutra also teaches:”>! 


Endowed with four knowledges (jfidnas #), the bodhisattvas penetrate 


This paragraph is according to the Samuccaya-vyakhyd (T.31.1606.0715b13), and the Sam- 


~ graha (7T.31.1594.0139a14, Asvabhava, T.31.1598.0402b28). — Several variants in the name 


of the knowledges (jfidnas) and in the explanation. 


According to the gloss of the Japanese editor, 1.e., Saeki Kyokuga, it refers to the Maha- 
yanabhidharma-sitra. — But Kuiji, Shuji (7B/10v.): The name of Jidna-catuska-siitra is 
given to the text that explains the four knowledges (Gfidnas). In truth, the Samgraha 
does not cite the name of the sitra; it simply says: “As the Bhagavat says ...”’. 


#2364 
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(anupraskandha Wat® 7") vijiapti-matrata and the absolute absence of 
object (visaya, artha) (MERXRFESA). 


These four knowledges are: 


a. Knowledge of the cause of contradictory cognitions (viruddha-vi- 
jridna-nimitta-jridna (FA at 2): | 

This means, in regard to the same thing (—fi), that the object which the 
hungry ghosts (pretas 5), humans (A), gods (A), etc., perceive differs 
according to the difference <422> in their former actions (3€): how could 
this diversity be explained if this thing (or object) (4%) were real?” 


b. Knowledge that apperceives that the cognition (vijidana) without [real] 
object includes direct perception (anadlambana-vijidna-pratyaksa-upa- 
labdhi-jrdna #& FR RRR): 

This is as in the case of the past and the future G&), the images in a 
dream (#53), the reflection [in a mirror] ({R). They are not real things. 
Nevertheless, (manifestations of vijfidna) are perceivable (#RFR AIF) and 
cognition (can) seize them for its object. Such objects (4) do not exist 


_ and the same should also apply to other perceptions of external things. 


c. Knowledge that cognizes, without effort, in a non-upside-down way 
(anabhisamskara-aviparita[tva-|jndna BEE AIE): 

This means that if the knowledge of the foolish (bala s&) would obtain 
reality (or a real object) ({##{4%), one would have to conclude that they 
would spontaneously (§ A) realize non-upside-down cognition (#£58 fl) 
and that, without effort (314) and practice, they would attain liberation 
(AF A).* {7/211.} 


d. knowledge that accompanies (and evolves in accordance with) the 
threefold knowledge (trividha-jnadna-anuvartaka-jnana Wa = Be): 


AKB 19/16r.3. 
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Hungry ghosts (pretas) see water as pus and as blood; fish see it as a dwelling-place 


and as a path; some contemplatives see it as space ... .— Madhyamakdavatara, p. 


164 


(LVP transl. F 348). — The example of the hungry shiosts and of water is classical. — 
Another classical example is the woman, the practitioner, the lover and the dog, Sam- 


graha (Asvabhava, T.31.1598.0402c17), and Sarva-darSana, p. 15. 


This recalls the stanza of the Acintya-stotra (Bstod, i, fol. 85b), cited in Prajfiakaramati’s 
Bodhicaryavatara-panijika, 1x, 6: indriyair upalabdham yat tat tattvena bhaved yadi | 


Gtds tattvavido balds tattvajfianena kim tada || 
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i. Knowledge that accompanies (and evolves with) the knowledge of 
one who has mastery (& 4) [of the mind] (vaSita-jnidna-anuvartaka- 
jndna AAs Ses). 

This means that those (i.e., bodhisattvas ox the eighth stage [bhami 44]) 


who have already obtained “mastery of the mind” (ceto-vasita Bib 
Ei #£)”> transform things at will (He ax##*) (.e., change earth into gold, etc.). 


If things really existed, how could this (transforming) be possible? 


ii. Knowledge that accompanies (and evolves in accordance with) the 
knowledge of individuals who have [correct] discernment (pravicaya- 
jiiana-anuvartaka-jiidna (pravicaya ?; eRe awe). 

This means that individuals (i.e., hearers [srdvakas] and self-enlightened 
ones [pratyekabuddhas}) who have obtained excellent concentration (}% 
zE = samapatti’*) and who practice the contemplation of the dharmas 
(45 fs XE (EYE BA) (in the subsequently acquired [prstha-labdha] knowl- 
edge [jfiana]), that when they contemplate one thing, that then the whole 
<423> of its characteristics appears to them (S82 —S2 sR FAELAM), 1.e., 
impermanence, suffering, etc. 


If things really existed, how could the modes [of the contemplated thing] 
evolve (#%) in accordance with the mind? 


iii. Knowledge that accompanies (and evolves in accordance with) the 
knowledge without conceptual figurating (nirvikalpaka-jAGRa-anuvarta- 
ka-jndna BER WS). 

This means that when the knowledge of pure intuition—i.e., the knowl- 
edge without conceptual figurating (#£4} §!|49 nirvikalpaka-jndna)) (i.e., 
the root-knowledge [mila-jfidna], #2918), which realizes the true nature 
of things (##)—is generated (jé), all the characteristics of things cease 
to appear (—W) S278 & FSLAN). If things really existed, how could it be 
possible (for them not to appear)? 


#2365 The bodhisattvas endowed with these (four) knowledges definitively pene- 
trate ({% A) (the principle of) vijfiapti-matrata (“ERREB). 


735 The second of the ten masteries (vaSsitas), DaSa-bhimi, Rahder, p. 70 (T.26.1522.0183), 
DaSsabhimi-sdastra, 10, fol. 18, Samgraha (T.31.1594.0149), Asvabhava eer eer 
Vyutpatti, 27, Madhyamakavatara, F 347. 

756 =~ AKB 15/8v.7 [iv, F 100], 25/8r.7 [vi, F 269], but see #2405. — According to eke 

“those who have achieved calm abiding (Samatha)”. 


#2366 


#2367 


G.B.B. 


#2369 
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6. Ghanavyiha {7/21b.}: 


The object (alambana Fitz) of citta, manas and vijfidnas (i.e., first six 
cognitions) is not distinct from their intrinsic nature (svabhdva § '£). 
This is why I say that everything (1.e., the conditioned [samskrtas] and 
unconditioned [asamskrtas]) is nothing but vijfiana, (and there is nothing 
else (4£8#)), i.e., not a real thing separate from vijfidna. 


[Indeed, the object of the mind is its image-part (nimitta-bhdaga).] 


(Numerous are the noble teachings that truly prove vijfapti-matratd.) 


Reasoning 


1. Each of the five “well-established” (#&5%)"*’ cognitions (vijfidnas), (i.e., visual 
cognition, etc.,—because [each] is one of the five, like the others (£)—does not 
directly (saksGt) attain an object (#i#) (i.e., visible form, etc. [riipa-ddi]) sepa- 
rate from itself. [It perceives indirectly the archetype (4.4) of which its image 
(nimitta) 1s a reflection, #2470. | 


2. The other (§%) “well established’ cognition (j#), 1.e., the sixth or the mental 
cognition (mano-vijfidna), accepted by the Little Vehicle, but which is not the 
case for cogitation (manas) and the eighth cognition—because it is a cognition 
(vijfidna), like the five, (i.e., visual cognition, etc.)—also does not directly attain 
(#i%&) dharmas separate from itself. 


3. The immediate or direct object (saksdd-dlambana #iFf#&) of the six cogni- 
tions is definitively not separate from the six cognitions—because it is one of 
the two parts (bhdgas) (namely, the image-part [nimitta-bhdga]) of these cogni- 
tions, just like the part of vijidna that cognizes (fE%) (namely, the seeing-part 
[darsana-bhdaga]) is not separate from vijfidna since it is cognition in its nature 
(#2470). <424> 


4. The immediate or direct object of cognition—because it is an object (FiTr%& 
i), like the associated (samprayuktas #4 ik) (dharmas) (which are objects of 
“the knowledge of another’s mind”)—is definitively not separate from mind 
(citta) and mental factors (caittas). 


7 prasiddha = on which we all agree; which is not the case for the visual cognition of 
the Buddha (which, according to the Little Vehicle, is not pure), for the visual cog- 
nition of the bodhisattva in his last rebirth (which, according to the Little Vehicle, is 
not “good”’) ... . 


694 G. Vijnapti-mdatrata 


#2370 Numerous are the proper reasonings ({E##) (that truly prove (#2@) vijfapti- 
matrata). Thus, vijfiapti-matrata should be accepted (in good faith). {7/22r.} 


G.B.c. Conclusion: reasoning and teachings combined 


#2372 The self (Gtman $k) and the dharmas (?#) are not existent (JE); emptiness (2£) 
(tathata = the perfected nature [parinispanna-svabhdva], #2719) and vijidna (#) 
(i.e., dependent nature [paratantra-svabhdva}) are not non-existent (JE#). Self 
and dharmas are separate from existence (Bi); emptiness and vijfdna (22m) 
are separate from non-existence (####£). Thus, in this doctrine, we are in har- 
mony with (32) the Middle Way (738). 


#2374 This is what Maitreya says in two stanzas of the Madhydanta-vibhdga:'’* 


False imagination (abhita-parikalpa |i4} 5'| = the mind that imag- 
ines falsely) exists (see #2723); the duality that is manifested in it does 
not exist absolutely; in this false imagination, there is only emptiness; 
in (that) emptiness, there is also this false imagination. 


Thus, I say that (all) dharmas are neither empty nor non-empty. There is 
existence, indeed, non-existence, existence. This is in harmony with the 
Middle Way. 


#2375 Maitreya considers here, (in these stanzas,) only the defiled dependent (324K (tt) 
(paratantra). But, (in reality,) there is also a pure dependent (#43 fk (th). 


La Vallée Poussin comments: 


a. The impure mind or mind of the three realms (dhdtus) (—in contrast with the 

pure knowledges (jfidnas): the pure dependent [paratantra|—) which is false imagi- 

nation, really exists: but duality, i.e., subject and object, the self (Gtman) and dharmas, 

which is “added or imputed” (samd@ropita), does not exist there. In the impure mind, 

there is emptiness, i.e., in this mind, there is “the absence of duality”. In empti- 

ness, there is the impure mind: duality being “added or imputed” to that which is 
without duality. 


The dharmas are not empty since they are emptiness and false imagination; they are 
not non-empty since duality (i.e., subject and object, the self [Gtman] and dharmas) 
is non-existent there. Given that false imagination exists, that duality does not 


8 Chap. 1, kdrikds 2 and 3 (T.31.1599.0451a16, T.31.1600.0464b16). 
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exist, that emptiness (Siinyatd) exists in false imagination and that false imagina- 
tion exists in emptiness; there is the Middle Way between the absolute emptiness 
of Bhavaviveka and the absolute existence of the Little Vehicle; for, counter to 
Bhavaviveka, we accept the two truths (that is, the conventional [samvrti] and the 
absolute [paramartha]), and counter to the Little Vehicle, we deny subject and 
object. <425> 


b. One may think that this doctrine is not mixed up with that of the Vimalakirti- 
nirdeSa (T.14.0476.0573b), cited by the Siks@-samuccaya: “What is the root of false 
imagination (abhita-parikalpa)? ...”. See #2389. 


c. One may attempt to restore the first stanza [of the above two stanzas from the 
Madhyanta-vibhaga] according to the Chinese editions, the Tibetan edition (kindly 
provided by Mlle Lalou). The second [stanza] is cited in the Madhyamaka-vrtti, 
p. 445, in a summary of the vijfidna-vdda doctrine (“The kalpita-svabhava is empty, 
because it is not generated by causes, like the second moon ...”’), and partially in 
the Sukla-vidarsand. | 7 


[abhiataparikalpo ‘sti tasmin dvayam na vidyate | 
Suinyata vidyate tasmin tasyam api sa vidyate ||2||] 
na Sinyam ndpi caSinyam tasmat sarvam vidhiyate | 
sattvad asattva[t sattvac] ca madhyama pratipac ca sd \|\3|| 
There is: 
yang dag ma yin kun rtog yod || de la gnyis po yod ma yin | 
ston pa nyid ni di la yod || de la yang ni de yod do | 
But to the Tib. de la ... de corresponds, in Paramartha, yu ci ... bi 7A Uk... 7%, and, in 


Xuanzang, yu bi yi you ci FR{RIN A JM. Paramartha’s bichu (kz, for tasmin in the 
second quarter-verse (pada), is indeed a locative. 


Sarvam = (1) false imagination or false figurating (abhitta-parikalpa), which is the 
conditioned factors (samskrtas), and (2) emptiness, which is the unconditioned fac- 
tor (asamskrta). : 


See #2719, the chapter on the three natures (svabhdvas). 


G.B.D. Reply to objections 


#2377 1. [Objection:] — If external objects are only the internal cognition (vijfidna W 
aut) Manifested (jL) in the appearance ({L\) of outer objects (4+5%), how can one 
explain: 


#2378 


#2380 


#2381 
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i. the spatial (J) and temporal (FF) determination (32) of the objects, (i.e., of 
sentient and non-sentient things of the world ({4:lit#3E1#4#), which we perceive 
(4)) (for example: “it is at a certain place that the mountain appears’), 


ii. the non-individual (or non-determined) (4.72) characteristic of the percep- 
tions (of an individual ()), (for example: “everybody sees the same thing’’) and 
of the efficacies of things (FA), (for example: “water quenches everyone's thirst’)? 


[Reply:] — This difficulty (or doubt (¥€)) is easily explained by the comparisons 
of the visions in a dream (#3), etc. 


La Vallée Poussin comments: 


This is a summary of the first stanza (kdrikda) of the Vimsatika (Twenty Stanzas) 
and of its commentary (second stanza in Sylvain Lévi'’s edition: Kuiji explains why 
the VimSatikd has 20, 21, 22 and 23 stanzas). — Kuiji notes the variants of the three 
translations of this stanza. The Siddhi differs also, reading: “There would be no 
determination of the efficacies of things (krtya-kriya-aniyama)” in place of: “There 
would be no efficacy”. 


Taking advantage of the conjectures of S. Lévi and, for what they are worth, of the 
observations of the pandit who signs himself by the name Dignaga, see Indian 
Historical Quarterly, 1928: 189, I propose: <426> 
vijfiapti§ ced anartha na niyamah kdladeSayoh | 
na samtandsyaniyamah krtyakriyapi yujyate | 
The Tibetan edition gives krtyakriyapi na yujyate. 
2. [Objection:] — If vijidna alone exists, {7/22v.} why does the Bhagavat teach 
the existence of twelve sense-spheres (Gyatanas /xz), 1.e., eye and color, etc. (vis- 
ual cognition [caksur-dyatana}, etc.)?”? 
[Reply:] — In terms of the mind of the Bhagavat, the sense-spheres (dyatanas) 
are only the development (parindma Fh) of vijfiana, not real entities separate 
from vijfidna GER B  ). 
If the Bhagavat establishes the six pairs of dharmas, 1.e., eye and color, etc., it 
is in order to introduce his disciples to the knowledge of “the emptiness of the 
self (dtman) (F% 22)” (pudgala-Siinyata); just as he teaches the continuity (sam- 
tana #8) of sentient beings in order to remove the theory of annihilation (uccheda- 
anta) (af 54). 


7 Compare VimSatikd, kdrikds 8 foll.; above, #1135. 


#2383 


#2384 


#2387 


#2388 
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But, in order to introduce his disciples to the knowledge of the “emptiness of 
dharmas” (dharma-Siinyata %.22), he gives the second teaching: he also teaches 
vijfiapti-matratda in order that one can recognize also the non-existence of dharmas 
external to the mind. 


3. [The Bhagavat teaches vijflapti-matrata in order to remove the concept of 
dharmas (i.e., the belief in dharmas [dharma-graha]) and to show that dharmas 
are empty. | a 
[Objection:] — But is not (the nature of this) vijfiapti-matrata itself also empty? 
[Reply:] — No. 7 | 
[Objection:] — Why? 

[Reply:] — Because it is not something that can be “conceived” (or “grasped”) 
(agrahyatvat FEPRTEARL).”© —— | 

By “emptiness of dharmas” (dharma-Sinyata %22), we mean non-existence, 
such as [the non-existence of] the assumed real dharmas (#& 7) that are falsely 
conceived (#4) within the development (#) (seeing-part [darsana-bhaga], 
image-part [nimitta-bhdga]) of vijfana, i.e., of dharmas that are, (in truth,) not 
apperceived (anupalabdha) (227° 7] 4). — | 

By “emptiness of dharmas”, we do, however, not mean non-existence of vijfapti- 
matrata, which is ineffable (HES), free of the imagined (parikalpita) and to be 
“realized” by the two pure (correct) knowledges (JE 4 Ait), that is, the princi- 
pal and the secondary (namely, the pure root-knowledge [miila-andsrava-jniana] 
and the pure subsequently acquired knowledge [prstha-labdha-andsrava-jndana}). 
[Vijnapti-matrata is called emptiness of dharmas because it is not imagined. ] 


La Vallée Poussin comments: 
Compare VimSatika, stanza 10 (Weishi ershi lun.shuji, T.31.1590.0075b16): 


One enters into the insubstantiality of dharmas (i.e., the non-self of dharmas [dharma- 
nairatmya| = emptiness of dharmas [dharma-Siinyata]) when one understands: “It 
is vijfapti alone that appears as dharmas, i.e., matter (rapa), etc.; no dharma exists 
that possesses the characteristic of matter (ripa)”. 


[Objection:] — But if, absolutely, no dharma exists, <427> then does vijnapti-matra 
itself (which is that what these dharmas really are) [also] not exist? 


[Reply:] — We do not say that one enters into the emptiness of dharmas (dharma- 


700 Asvabhava, Samgraha (T.31.1598.0400b15). 
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_ Sunyatd) by affirming the absolute non-existence of dharmas, but rather by deny- 
ing their existence in terms of how they are imagined. [As for the dharmas,] the 
nature which ignorant people attribute to them, i.e., the nature of subject and object 
(grahaka, grahya): [the dharmas] are insubstantial inasmuch as they do not have 
this nature (tena atmana tesam nairdtmyam); but [they are] not insubstantial in 
terms of the ineffable nature that is perceived by the buddhas. (See #2836.) 

#2389 If this vijfapti did not exist, then the conventional truth (samvrti-satya {8 #) 
(= vijfdna, the dependent [paratantra]) would not exist; and from the non- -exist- 
ence of the conventional truth, there would also result the non-existence of the 

absolute truth (paramdartha-satya B#%), for the conventional (samvrti) and the 
absolute (paramartha) mutually support one another, (i. e., are established as 
interdependent FAK TT W)). (See #2832.) {7/23r.} 


La Vallée Poussin comments: 


On the various kinds of the conventional (samvrti) and of the absolute (paramdrtha), 
see #2828. 
The texts. that clearly show the conflict between [a] the pure Madhyamikas and 
[b] the Vijfiaptimatratavadins should be mentioned. 
a. For the first, the conventional (samvrti) is anadhisthand, i.e., without basis, 
without cause (Bodhicaryavatara-pafijika, ix): 
Stinyebhya eva Stinya dharmah prabhavanti dharmebhyah 
Empty dharmas proceed from empty dharmas, as their sole cause. 
b. For the second, the dharmas of the conventional (samvrti) exist due to a cer- 
tain kind of nature-of-things (dharmatd) or suchness (tathatd); they are empty 
(Sanya) due to a certain kind of emptiness (Siinyata), (i.e., the non-existence of the 
imagined [parikalpita)). 
Siksa- “samuccaya, p. 264: 
katham anadhisthana samvrtir yukta | 
| katham punar ayuktd | yathdsati sth@nau purusabhrantih | kasya punah Sinyata- 
vadinah paramdrthatah sthanuh siddho yadasrayat purusabhrantih sydd | amildiva 
ea sarvadharmas tatvato miilanupapatteh || 
How could there be the conventional (samvrti) if the conventional did not have 
a basis (anadhisthand); [this is the objection of the Vijnaptimatratavadin]? 
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[Reply:] — Why not? Just as in the absence of a post, one can falsely imagine 
that one sees a man. And who is the Siinyatavadin who accepts, as absolute 
truth (paramarthatah), the existence of a post that would be the basis of the 
illusion that one is seeing a man (purusa-bhranti)? Dharmas are absolutely 
without “root” (amila), for no root exists in truth. 


abhitaparikalpasya kim milam | 
aha | viparyasta samjna milam | 
Gha | viparyastayah samjnayah kim milam | apratisthanam milam | 
Gha | apratisthayah kim milam | | 
aha | yan mafijusrir apratisthanam na tasya kificin milam iti hy aprati- 
sthanamilapratisthitah sarvadharméti || 
As the Vimalakirti-nirde§a (T14.0476.0573b) teaches: 
What is the root of false imagination (abhita-parikalpa)? 
He said: Its root is erroneous ideation (viparyasta samjna). 
He said: And what is the root of erroneous ideation? The root is not Hel: 
ing on anything (apratisthana). 
(He said: What is the root of this non-relying? 
He said: This non-relying, Mafijusri, has no root at all. So all things are 
supported on roots that have no support.) 
[Compare the ancient text: ““The earth rests on water ...”’, Abhidharmakosa-vyakhya, 
p. 16, Digha, 11, 107, Milinda, 68.] 

#2300 The Buddha declares the person who denies (#) the two truths (#77), [such as . 
Bhavaviveka,] who understands ae badly (Siinyatd) AX 2ZE), to be in- 
curable (7. 4J 78). . 

We conclude that dharmas are both empty and non-empty (#34 2242). This 
is the teaching that Maitreya gives in the two stanzas that we have cited, #2374. 
La Vallée Poussin comments: 
On emptiness (Siinyatd) as being badly understood, like a snake, Madhyamaka- 
siitras, xiii, 8 (Vrtti, pp. 247-248). [Ratna-kita, cited here and in Madhyamaka- 
avatara, p. 118, is in T11.0310. 0634a] <428> 


_ On the two truths as being badly distinguished, ibid. XXIV, 9 (Vrtti, pp. 494-497). 
The Madhyamikas think that they understand emptiness (Sinyatd) well and that 


#2392 


#2394 


#2395 
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the Vijfiaptim4tratavadins understand it badly. But the Vijnaptimatratavadins have 
a contrary opinion; see the sources cited in my “Notes on Sanyatd and the Middle 
Path”, Indian Historical Quarterly, March, 1928: 161-168, (Bodhisattva-bhimi, 
fol. 21a, Ka§yapa-parivarta, Bhavaviveka, etc.). 


4. [Objection:] — If the various material sense-spheres (ripa-dyatana 7% Ek) 
are, in themselves (#2), also vijfidna, then why does vijfidna appear (#438) in 
(the semblance of) the characteristics of matter (rijpa) ({/\f448) and constitute 
[various kinds of] homogeneous (—%4), firm (8%) and (stable ({)) series (484), 
i.e., mountains, etc.?7 


[Reply:] — Because matter is generated by the power of the seeds (bias # #) 
of “speech” (or names and words) (4 =) (see #2600). 


Because matter is the basis (adhisthana ({’*) (or principle/cause) of the 
dharmas of defilement (samklesa) and of purification (vyavaddna) (4#:7#3%). If 
matter were lacking, then “what is upside-down” (#4) would be absent, [for it 
is by taking matter for its object that cognition (vijfidna) generates upside-down 
kinds of conceiving that are called “what is upside-down” (viparydsa)]; thus, pol- 
lution (#4; samklesa = defilement [klesa], action [karma], existence [bhdva]) 
would be absent. Thus, in the absence of dharmas to be abandoned, there would 
also be no dharmas of purification (3%). This is why vijfidna also appears as 
(the semblance ({1) of) matter. — See Samgraha (1.31.1594.0138c03):7° 


The cause (nimitta #4) of illusion (bhranti §L) and illusion itself (#L#) 
are, respectively, material cognition (rapa-vijiana 3%) and immaterial 
cognition (arupa-vijfidna FF fix). If the first is absent, the second is also 
absent. {7/23v.} | 


71 This entire paragraph follows very closely Samgraha (T.31.1594.0138b); Vasubandhu’s 
commentary (T.31.1597.0339), Asvabhava’s commentary (T.31.1598.0401). — However, the 
first explanation: “because matter (ripa) proceeds from the trace (vasana) of speech’ 

is absent in the Samgraha. 


Our text speaks of the material sense-sphere (ripa-dyatana), but it refers to all the ma- 
terial sense-spheres (dyatanas), i.e., of color, sound, etc. 


72 AKB 2/3v.6 [i, F 55]. 
73 Suitralamkara (xi, 24): 
bhranter nimittam bhranti§ ca riipavijfiaptir isyate | 
ariipini ca vijfhaptir abha@vat syan na cetara || 
BUT RLS + Fe A i - 
SAI - SFERRINE - 
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#2399 


#2400 
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La Vallée Poussin comments: 


That is to say, illusion (or mind) which is immaterial cognition (ariipa-vijnidna) 
(that is, the seeing-part [darsana-bhdga]) has, for its cause, the material cognition 
(raipa-vijfidana), 1.e., the cognition appearing as matter (the image-part [nimitta- 
bhdga}). There is no visayin (subject), if there is no visaya (object). 


5. [Objection:] — The five external things (or objects) (4+53), i.e., visible form, 
sound, etc., are clearly present and realized (4; 4A Fiz) by the five cognitions 
(vijndnas), 1.e., eye, ear, etc. Do you deny the existence of what is cognized by 
direct perception (pratyaksa) ($4. Pt)? <429> 


[Reply:] — When this (direct) perception (#4) realizes [its object] (7), visible 
form is not [actually] conceived (#4) as external (for direct perception [praty- 
aksa| knows the intrinsic nature [svabhdva], see #0378). It is later that mental 
cognition (mano-vijndna) (1.e., the reflecting or figurating of mind [manas]: 
mano-vikalpa 4} 'l) falsely generates (#4) the notion of exteriority (bahya- 
samjnam or bahya-buddhim janayati (7}78). 


Consequently, that which is seized by direct perception (4 24%) is, for each of 
the cognitions, their (respective) image-part (nimitta-bhaga *4}). The image- 
part, i.e., the directly perceived object, is only a development (parindma Fit) 
of vijfidna, and as such it is also (Jf) said to exist (#7), and the same applies to 
the cognition (vijfidna) (1.e., the seeing-part [darsana-bhdaga}) that perceives it. 


As for visible form (€), etc., conceived by mental cognition (ax FT#A) as being 
external (4+) and real (#), it is said that they do not exist (#£), for mental cog- 
nition wrongly construes (#71) them to exist (8). 


Moreover, objects (3%) (such as visible form, etc., (tis “£)) are not matter 1 (riipa), 
but appear only as if they were matter (rapa-abhdasa {\\ 4), are not external but 
appear as if they were external (bahya-abhasa {)\%); this 1s just as with objects 
(FZ) in a dream (2), i.e., one cannot maintain (#4) them to be real and external 


matter (2444). 


La Vallée Poussin comments: 


Compare Vingtaine (Lévi), F 8 (Weishi ershi lun, T.31.1590.0076b15; Weishi ershi lun 
shuji, T.43.1843.0998c19): 


pramanavaSdd astitvam nastitvam va nirdharyate sarvesam ca pramananam 
pratyaksam pramdnam garistam ity asaty arthe katham iyam buddhir bhavati 
pratyaksam iti | pratyaksabuddhih svapnddau vyatha ... . | 
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It is by the power of the means of knowledge (pramdnas) that existence or 
non-existence is established; and, of all the means of knowledge, direct per- 
ception (pratyaksa) is the most important. In the absence of an object, how is 
the awareness of direct perception (pratyaksa-buddhi) generated? — Just like in 
the dream .... 


[At the bottom of the page, read: yada ... pratyaksabuddhir bhavati ... .] 


#2402 6. [Objection:] — You say that the visible form seen while awake (#F¥) is not 


#2403 


#2405 


separate (Bt) from cognition (vijfidna), like the visible form seen while dream- 
ing (4%). But once awake, one recognizes that the visible form in the dream 


was only mind ("£:L): why then, when awake, does one not also recognize that 


the visible form seen while awake is nothing but mind (PEE ak) 27% {7/24r. } 


[Reply:] — As long as one is dreaming (#), (i.e., prior to awakening), one is in- 
capable of recognizing it (by oneself ( #1)): but at the time of waking up, one 
remembers (76) the dream and understands (#) its nature. 


The same applies also for the visible forms seen while awake: 


If one has not yet obtained the true awakening (2. #{iZ), one is incapable of re- 
cognizing (by oneself). | 

If one has obtained true awakening, one (also is capable to) remember this dream, 
Le., the objects of transmigration, and one understands their true nature. Pre- 
viously, (not having obtained true awakening,) one remained constantly in the 


dream (2 ##). 


This is why the Bhagavat (or Buddha (#)) speaks of the long night of trans- 
migration (45 7%).’© (Such are the reasons why it has not been understood 
that the objects of visible form (rapa-visayas) are nothing but mind.) <430> 


7. [Objection:] — So be it; external matter (ripa) does not exist and (it may be 
granted that it) is not the object of the internal cognition (vijfidna). But the mind 
of another (ft), which does exist, can it not be the object of the knowledge 
(EAR) called “knowledge of another’s mind” (para-citta-jAadna)? 


La Vallée Poussin comments: 


7 See Samkara, Brahma-sitras, ii, 2, 29: vaidharmyaccha na svapndadivat. “And on account 
of the difference in nature (in consciousness between the waking and the dreaming 
state, the experience of the waking state) is not like dreams, etc.” (translated by Swami 

_ Stvananda). | 

765 Summary of VimSatika, stanza 17b-c (Weishi ershi lun, T. 31.1590,0076c07; Weishi ershi lun 
shuji, T.43.1843.1001b07). 
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This point has been discussed (#0364). — There are two possibilities: Either the — 
mind of the practitioner who possesses the knowledge of another’s mind (para- 
citta-jfiana) (AKB vii, F 11) cognizes another’s mind, or it does not cognize it. In 
the first hypothesis, the mind 1s cognizing an object external to itself; in the second 
hypothesis, why do the teachings speak of the knowledge of another's mind? 


Kuiji, VimSatika (Weishi ershi lun shuji, 4/26v.; T.43.1834.1007b), explains the views of 
Sthiramati and of DharmapAla on the parts (bhdgas) of the knowledge of another's 
mind (see #2957). | | | 
[Reply:] — We do not maintain that the mind of another ({ttt») is not the object 
(Glambana) of one’s own knowledge (or cognition) (i #3): we only say that it 
is not the direct (saksat #1, see #2468) object (Fir#). 
This is to say, when a cognition (vijAdma) arises, this cognition is not really active 
(f£ B (FFA); it does not directly seize an outer thing (#13447) in the way that 
the hand grasps or pliers grasp, or in the way that the sun, etc., spreads its light 
(H SF) (7/24v.} and directly lights up external things (#188 4-38). 


Rather, it is like a mirror (#2), etc., on which appears what seems to be external 
objects (114-585). It is in this way that vijvidna is said to “cognize another's 
mind” (fF {tH/L»): in fact, it does not directly cognize it (#ise £); what it direct- 
ly cognizes (#iFit ) is its own development (5 Fit). 


This is why the Samdhi-nirmocana (T.16.0676.0698b04) says: 


There is not any slightest dharma that would seize (fX) another dharma 
(= a dharma external to the mind).”© But, when cognition (vijAdna) arises, 
it appears similar to that ({W{K #481) [1.e., in this particular case, similar 
to the mind of another]: thus, we say that it seizes (HX) that [dharma, 1.e., 
another's mind]:(see above, #2359)..- | | 


What is true for the mind that is directed (4) (Glambaka) at the mind of an- 
other applies also for the mind that cognizes visible form (rmpa), etc., 
La Vallée Poussin comments: | | 
The visible form (rapa) that iS the image-part (nimitta-bhaga) of another's mind 
(that is, another’s body, the development of another's cognition [vijfidna]) and also the 
visible form that is the development of another cognition of the same individual. 
[That is to say, visual cognition (caksur-vijfdna) (namely, the seeing-part) has, for 


76 Editors: Y Bh (T.30.1579.0724a08), Samgraha (T.31.1594.0138b11) and Vasubandhu'’s Bhdsya 
(7.31.1597.0338c08). Kuiji (1.43.1830.0494a05): FREER SS o HAD o HED BRIERE ARIE. 
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its immediate object (G4lambana), its own image (nimitta), which 1s a reproduction 
of the developed visible form of the store-cognition (Glaya-vijfidna).| (See #2470.) 
#2412 8. [Objection:] — But how is the doctrine of vijfiapti-only (vijfiapti-matrata) to 
be reconciled with the existence of an object of the mind—namely, the mind of 
another—distinct from the mind? <431> 


La Vallée Poussin comments: 

The same difficulty is discussed in Vingtaine (VimSatika; Lévi; Weishi ershi lun, 
T.31.1590. 0077a19; Weishi ershi lun shuji, T.43.1843.1006b02), F 10. — According to Xuan- 
zang’s translation: 


If everything is only vijfiapti, would the “knowledge of another’s mind” cog- 
nize or not cognize this mind? 


[Question:] — What is wrong in accepting one or the other hypothesis? 


[Answer:] — If it does not cognize it, why 1s it called knowledge of another’s 
mind? If it does cognize it, [then vijnapti-mdatratd is not established]. 


[Reply:] — It does cognize it, but not as it is. 

[Question:] — Why does the knowledge of another’s mind not cognize this mind 
as it is? 

[Answer:] — Exactly in the way that the knowledge of one’s own mind does not 
cognize this mind as it is. 

[Question:] — Why is not the knowledge of one’s own mind an awareness of its 
object as it 1s? | 

[Answer:] — Due to ignorance (ajfianat). These two knowledges, veiled or 
hindered by ignorance, do not cognize their object in its ineffability, as it is 
known by the buddhas, for this object appears other than what it 1s (vitatha- 


pratibhasata), because the ways of conceiving a subject and an object are not 
yet abandoned.. 


Kuiji has interesting explanations on that. 

#2413 [Reply:] — Stop there, persistent skeptic! (You doubt everything you touch). 
The doctrine of vijfiapti-only does not only speak of the existence of a singular 
vijndna (— ix), Of my vijfidna.’”’ 

#2414 ([Question:] — If not, what else should it be?) 


767 See Stcherbatski, Dharmakirti, Sanitanantarasiddhi, Tibetan and Russian, 1916, 1922; 
see my note, Bulletin School Oriental Studies, 1918: 130. 


#2415 
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({Reply:] — You should listen carefully). If there were only (one single vijfidna), 
i.e., my vijfidna, then the differences (§!)) between ordinary people and saints 
(dryas) ()L2), the noble and the base (2 #), causes and fruits (KI), etc., in 
the ten directions, all would disappear. What buddha would teach me? To whom 
would the buddha teach? What dharma would he teach and what fruit (would be 
sought) ({A] 75 {a $k)? | 

Thus, the expression vijfiapti-mdatratd {7/25r.} sums up a profound doctrine (and 
has a profound significance) (2). 


A. The word vijfiapti should, (in general,) be understood as: 


1. the eight cognitions (vijfidnas /\#%)—of each of the sentient beings—which 
are vijidna in their nature; 


2. the six classes of mental factors (caittas) (Vv fiz-L.FT) which are associated 
with cognition (vijfidna); 

3. the two parts (bhdgas) of the image (nimitta #8) and of seeing (dargana §) 
which are developed (Fit ##8 2) from cognition (vijfidna) and from the mental 
factors; | 


4. the formations dissociated from mind (viprayuktas} which are various modal- 
ities of cognition (vijfidna) (472 5!l), of the mental factors (caittas) and of 
matter (riipa); | 


5. true suchness (tathata 41) which (the principle of) emptiness (siinyatd) re- 
veals (#0337) and which is the true nature of the four preceding categories (74 
#4), (ie., (1) the specific characteristic of vijfidna (#% tH) (2) the associates 
of cognition (#ktH/E), (3) the two developments (=. FAR #4), (4) the three modal- 
ities (=4} fiz). 

Thus, these dharmas, such as they are, are not separate from vijfidna (ABER); 
we Say that all dharmas are vijfiapti (Fi). 


B. The word mdtra ("£) 1s added in order to preclude (##)—as being separate 
from vijiadna—the existence of real matter (rapa), etc., as ignorant people (in- 
cluding people of the two vehicles) accept (Fit #4) them. 


The person who, in that way, understands the meaning (%) of the teaching (#4) 
<432> of vijfiapti-mdatrata will be able, without error, to work with the two 


' provisions (sambhara &¥8) (i.e., of merit [punya] and of knowledge [jfidna)), 
to quickly penetrate into the “emptiness.of dharmas” (dharma-Sinyata %& 2), 


to realize unsurpassed awakening (a #%_/ ), to save sentient beings from the 
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whirlpool of samsdra (4.56 8@34). 

But the inflexible denier {7/25v.} who understands emptiness badly (#25X2) 
(i.e., Bhavaviveka, see #0008) will act in contradiction with (vyapakars @#) the 
teachings and reason, and cannot successfully establish such a doctrine. — Thus, 
one definitively can trust that everything is only vijfidna (or vijfiapti). <433> 


VASUBANDHU (ca. 350-430 A.D.) was born in Purusapura in Gandhara and is, 
next to Asanga (ca. 330-405 A.D.), his half-brother, the most famous personage 
of the Yogacara school. 


He originally belonged to the Sravakayana school of the Sarvastivadins and had 
already made a name for himself through the composition of numerous treatis- 
es when he was won over to the Mahayana by Asanga, sometime in his forties. 
He then with great enthusiasm put his talents to work in the service of the Maha- 
yana, for which he wrote so many works that he received the name “master of 
a thousand doctrinal treatises’. Vasubandhu counts as the great systematizer of 
Buddhism and is one of the six great ornaments—six great commentators of the 
Buddha’s teaching. 


Even though in the Kosa, Vasubandhu seems to be generally partisan to the 
‘“Hinayana’-Sautrantikas, he too was evidently open-minded, of which fact the 
KoSa is a testimony, and accordingly he did not seem to have become exclu- 
sively partisan to the tenets of any group as such—be it those of Hinayana- or 
Yogacara-Sautrantika or Sarvastivada. 


Vasubandhu’s personage, life and dates have been a matter of great debate in 
modern Buddhist scholarship. 


XUANZANG (600-664 a.d.), renowned for his sixteen-year pilgrimage to India and 
his career as a translator of Buddhist scriptures, is one of the most illustrious 
figures in the history of scholastic Chinese Buddhism. 


Upon his return to China in 645, Xuanzang brought back with him a great num- 
ber of Sanskrit texts. In addition to his translations of the AbhidharmakoSa- 
bhdsya (651-654), the *Nydydnusdara (653-654), as well as the *Mahavibhasa 
(656-659), Jidnaprasthana (657-660), *Abhidharmavatara (658), Prakarana- 
pada (660) and other important Abhidharma texts, he also translated many 
Mahayana scriptures, e.g., the Yogdcdrabhiimisdstra (646-648) and Mahdpra- 
Jiadparamitasitra (660—663), and authored the Records of the Western Regions 
(646). It is through Xuanzang and his chief disciple Kuiyi that the Faxiang 
School was initiated in China; the most important book of the school being 
Xuanzang’s Cheng weishi lun (Vijnaptimatratasiddhi; in 659). 


LOUIS DE LA VALLEE POUSSIN (1869-1938), born in Li¢ge (Belgium), was an 
indologist and specialist in Buddhist philosophy. Educated in Liége, Louvain, 
Paris (S. Lévy) and Leiden (H. Kern), he was a master in many languages, in- 
cluding Sanskrit, Pali, Chinese, Tibetan, Greek, Latin, etc., and became profes- 
sor at the University of Ghent (Belgium) in 1893, a position he held until his 
retirement in 1929. 


Hubert Durt (in Encyclopedia of Relgion) elaborates: 


La Vallée Poussin dedicated all the strength of his philological genius 
to his field and contributed to a reorientation of Buddhist studies toward 
the languages of northern Buddhism (Sanskrit and Tibetan) and toward 
Buddhist philosophy considered in its historical perspective. He pro- 
duced two main types of studies: (1) scholarly editions [of Tantric texts; 
Madhyamika texts; etc.] and (2) translations with exegeses. These cor- 
respond roughly to the two periods of his activity, that before and that 
after World War I. 


After World War I, La Vallée Poussin, who had in the meantime mas- 
tered the languages of the Chinese Buddhist translations, undertook the 
enormous enterprise of translating and critically annotating two summae 
of Buddhist scholastics: Vasubandhu’s AbhidharmakoSa, the masterwork 
of the northern Hinayana Abhidharma school, and Hsiian-tsang’s Vijfapti- 
matratasiddhi, the best compendium of the tenets of the Yogacara, or 
Idealist, current of the Mahayana. 


Besides these two main types of studies, La Vallée Poussin produced many other 
writings. Sylvain Lévi wrote: “His work is of unrivalled magnitude.” 


GELONG LoDRO SANGPO (Jiirgen Balzer)—the co-translator—is a student of the 
late Ven. Trungpa Rinpoche and of Dzogchen Ponlop Rinpoche. Born 1952 in 
Germany, he received his first ordination in the Karma Kagyii Sangha in 1984, 
France, and then moved to Gampo Abbey, Canada. From 1985—2002 he served 
as Secretary of International Kagyii Sangha Association of Buddhist Monks and 
Nuns and published its magazine The Profound Path of Peace. 


He completed the traditional three year retreat in 1996 and a four year study 
retreat in 2003. He also served for a few years as Acting Director of Gampo 
Abbey, was one of the co-founders of Nitartha Institute and served as chair of 
Vidyadhara Institute, the monastic college of Gampo Abbey, since its inception. 


His focus of study is in the systematic traditions of Buddhist Abhidharma. He 
has translated and published—under the supervision of Prof. Ernst Steinkellner 
—Erich Frauwallner’s The Philosophy of Buddhism (Motilal). 


He is the general editor and main translator of The Collected Works of Louis de 
La Vallée Poussin, of which Volume I: Abhidharmakosa-Bhasya of Vasubandhu, 
was published in 2012. He was also engaged for several years in translating 
the Collected Works of Prof. Lambert Schmithausen. As President of Karma 
Changchub Ling, he is presently engaged in establishing it as a monastic centre 
of the Karma Kagyii lineage in Fall River, Nova Scotia. 


GELONGMA MIGME CHODRON—the co-translator of the Vijfiaptimatratasiddhi— 
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